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A book of prophetic force in which the — 

great theme of man’s essential nature 

and his relationship to God is uttered, 

| in urgent desire to redeem ‘‘our broken 
state’? by re-establishing man’s true 

place in the eternal order. 


The author’s profound understanding 
of modern scientific discovery, especially 
in all that has followed upon the theory 
_of Relativity, enables him to support his 
argument from the accumulating pene- 
tration of science into the nature of 
the world. . 


A new ‘‘worldliness,’”’ the establish- 

ment of ‘‘the world to come,”’ is held 

up as man’s destiny, in opposition to 

“other worldliness’’ or any idealistic 

“theaven,’’ by which man’s glorious 
task may be evaded. 


The book is rich in critical and con- 
structive thought upon modern civilisa- 
tion, and its message flows with the 
impetus of burning conviction. 
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TRANSLATOR’S PREFACE 
“Only God may say ‘I’; man’s word is ‘Thou’.” 


Tuts book is too rich in content to admit of summary; it is too 
individual in idiom to suffer paraphrase. At the same time the 
author’s particular method of exposition and his slightly elliptical 
style may at first reading bewilder those unversed in the more 
abstruse subtleties of philosophy and prevent them from seeing 
the wood for the trees. “The Argument” printed as an appendix 
is designed to meet this difficulty. It is neither an explanation 
nor a commentary, but a skeletal guide, mostly in the author’s own 
words, to what seem to be the most fundamental features of his 
teaching. It is not exhaustive. It omits, for example, the indict- 
ment of Nationalism as a retrograde factor in modern life, the 
analysis of Idealism as an attitude that impairs and attenuates the 
complexity and concreteness of living reality, the exposure of the 
part played by the Will-to-Power in our thinking and the dis- 
torted world-view and social chaos that result. Attention has been 
directed to the idea that towers above all ‘the rest—that of 
Monotheism. 

‘In this work the subject of Monotheism is presented in a 
manner that is completely new to the modern reader. The author 
treats this theme with the lucidity of a trained philosopher and’ 
with an eloquence that recalls the inspired utterances of the 
Hebrew prophets. For Monotheism, known to ancient Israel, has, 
he claims, never been stated aright. It is “the most scientific, the 
al realistic, and the most revolutionary philosophy that there 

* “Also—and this is the central message of the book—it is the 
only one that will save humanity from the collapse that 
threatens it. 

The remedy is one that not all will be ready to accept. But 
few who read this book will remain untouched by the penetrating 
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diagnosis of the maladies that afflict the modern soul, Those, 
whether professed Theists, or Atheists, who have experienced 
something of the difference between being “closed” and being 
“opened,” between a world that is opaque and one that is trans. 
parent, will feel that here is someone who is speaking their own 
language. While others, oppressed with the vision of social wrong, . 
yet paralysed by a sense of isolation from their fellow-men, will 
see in the vision of “The People” that perfection and “Holiness” 
for which they look in vain in the human groups existing around 
them to-day. 
M. Gasan, 
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INTRODUCTION 
IS MAN’S DESTINY A BLIND ALLEY? 


“Truth rises with a song.” Melody pulsates in every life 
that is informed with purpose. Periods of fulfilment ring with 
sweet music. But at the great turning points of history, the beat 
of a march must be heard. In face of upheavals and wild 
calamities the philosopher will be poorly armed if he does not 
believe that true insight bears within it the rhythm of a march. 


/There is a vision that can be harder, fiercer, more urgent than 
‘anything on earth and which is nothing but man’s return to his 


original moment. For why should not this return be a perpetual 
possibility ? When the great original choice was to be made, man 
failed and the fabric of existence was destroyed. But ever since 
this eternal refusal, man’s original uncorrupted state has con- 
stantly presented itself afresh, Not a moment passes but we 
could, if we dared, be restored to our pristine state of perfection. 
‘True vision therefore does not come to man after years of 
pondering; for it is nothing more nor less than clairvoyant per- 
ception of truth, a faculty which, like eyes and heart, has been 
vouchsafed to him from the first. 

An unerring feeling tells us to-day that man has reached a 
point in his progress where the crumbling superstructure of 
civilisation is beginning to rock. More ruthlessly and inevitably 
than ever before the very foundations of humanity are being 
laid bare in a cataclysm, the results of which, though gradual, 
are inescapable whether we adapt ourselves to them or fly for 
protection to some sheltering ideology. Man stands at the 


cross-roads, naked and unarmed before the ultimate realities. 
Before him lie only two alternatives—a_return to his primal 


significance, or extinction. Compromise, harmonious adjust- 
ment—these are no longer possible. 
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There is a deep wisdom in an old tradition which we find in 
the Kabbala, where we are told that animals originally occupied 
a higher stage of creation than man. Their fall was great 
because the higher a being stands, the lower it may stoop, and 
the lower, too, it can fall. This mighty fallen being was delivered 
over to man. Sacrificed to man in order, perhaps, to be raised 
up again by him. In this metaphysical doom we see the danger 
that threatens us. To be abandoned! To be nothing but an 
object waiting for redemption. An object, a thing devoid of 
freedom. As it is, we are all but delivered over to the doom of 
- losing our freedom. This threat to our freedom is the true crisis, 
the deadly sickness of the moment. Man unfree, a mere causal 
entity would be his own corpse. For to be causally vanquished 
is to be dead. We are delivered over to demoniacal forces. 
Or rather the great primal cause of our existence is creating 
new organs in which to manifest itself, and is letting man, 
robbed of the dignity of his metaphysical destiny, fall into the 
world of “empty husks.” 

Man is dwindling; and with perfect logic he has long since 
ceased to believe in any perfection but that of technical 
efficiency. But at the same time he has the tragic conviction 
that no salvation can come from this source. Men turn against 
technical science when the conquest of nature, perfectly legiti- 
mate in itself, usurps the place of essential activity. Thus outside 
the sphere of technical science there prevails a feeling of 
utter exhaustion. How false to say that our calamities are due 
to wickedness. The fungus of evil grows only on the poisonous 
soil of weakness. For man is weak; but he can grow strong. 
The weak man, once brought face to face with fundamentals, 
breaks down, but he can be healed. The burgher in man, 
who wants only to burrow his way into safety, can be overcome 
by the man in man, who dares to live in the white heat of God. 
And once he has dared, man will not complain if the last 
refuges are closed against him. The metaphysical seer of to-day 
finds the way is barred to any new cultural conceptions where 
the hope might lurk of fanning the dying flames into more than 
momentary life. The only radical advance made in the direction 
of a return to fundamentals was the attempt of Communism to 
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transform human society. But the communist was so closely 
allied to his enemy, the burgher, that the latter’s ideology, 
instead of being discarded, was taken as a model and for the 
moment no true spiritual revival took place. Especially des- 
tructive to the meaning and impact of communism was its 
alliance with the out-moded materialism of bourgeois thought. 

All solutions having failed, man finally found himself face 
to face with the most radical of all questions—Had his destiny 
led him into a blind alley? But simultaneously arose the hope 
that the descent into this issueless pit might lead back to the 
place of the great original choice. Our multitudinous needs 
became one inescapable woe. For not until perfection has been 
achieved in the lower spheres can there be peace in the higher. 
~ Only when things have reached a climax does God oppose their 
inevitable trend; but he does not do so with old and crumbling 
civilisations. The sense of hopelessness and exhaustion is the 
real crisis of our time, and is due to the collapse of our life into 
something ghostlike and disintegrated. Man, the coping-stone 
of the worlds, failed at the great original choice and thus 
brought the whole cosmic structure toppling about him. 
Gradually he began to make himself at home in this world of 
ghosts and ruins. Three different powers then took the 
command in this world of the dead—the religious, the 
national, the ideal; and through them, the way to salvation was 
lost. Religion or flight into the other world; Nationality or the 
backward flight into the sub-human; Ideality, or the flight into 
ideologies and sheltering reservations which bring life to a 
standstill and strangle it from within. The three devils—the 
beyond, nationalism and property. These, uncreated, impure, 
unreal, replace the glorious living world, fulfilled, unified, 
absolute. The “religious” man is one who has turned aside 
_ from this world and presses forward to his latter end. He is the 
“inner” man, spiritual, dogmatic and ascetic, a fugitive, divided 
within himself. The nationalistic man, the “chthonic,” the 
natural man, is retrograde and mystical. His gaze is turned 
backwards, he is a biological and causal entity, unfree, a slave. 
The ideological man deals in generalities and types; he is with- 
out aim or imagination, detached and isolated; enlightened but 
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weak, conditioned by casual law, the dilettante, the ultimate 
human term, the proletarian. And yet in the midst of error 
there is here a threefold opportunity for highest truth. What is 
the meaning of this threefold negation? The passion for the | 
absolute; the dark urge to drive deep roots into the earth; | 
courage that dares to break free of every tie. 

Reuicton. When religion first arose, man willed the i impoe- 
sible. He was confident of transcending the merely possible, the 
merely practicable. He believed in that which happens 
nowhere, but is everywhere to be found. To meet God face to 
face—this claim, baseless and paradoxical, was, in the begin- 
ning, confidently made by all. Man in his audacity did not fear 
to aspire to live in the world with God. This is the original 
force that has given life to all religions. But they have squan- 
dered this holy fire. They are nothing but substitutes for the 
original, irreplaceable vision. The religious attitude of piety! 
and humility is precisely that of those who live apart from God’s | 
essential theme and who want to settle down on the basis of: 
refusal. Hence all religions are at bottom cither magical or 
redemptive. They’seek either to constrain God or to buy man’s 
freedom (though the Hebrew tradition seeks to rescue and 
safeguard the original truth throughout all the changing scenes 
of human history). 

Thus, magical religions, if logically consistent, are atheistical 
and end in the pluralism and atomism of physics. The gods of 
mythology are turned into “forces of nature” and _ finally 
become the objects of applied science. Redemptive religions, if 

|they are consistent, like Buddhism, end in atheism. Religions of 
compromise like Islam and Christianity vainly attempt to adopt 
an intermediate position between atheism and the old religious 
spirit of Israel. The attempt, like all compromises, is successful 
on a large scale, but it is bound sooner or later to be defeated by 
the victory of one or other of the more decisive points of view. 
Hence the limited span of life assigned to all religious concep- 
tions of this intermediate, compromising type. There are types 
of atheism which, outside their own province, leave room for 
God. Such are Buddhism and modern physics. But the Christian 
idea of God, spoiled and humanised, allows of no such neutral 
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. Space, so that Christian psychology and spirituality are really 
the source of atheism. And Islam’s attempt to retain the con- 
ception of God in its integrity at the cost of its aliveness, tends 
only slightly less to quench the fire. The principle underlying 
all religions, namely renunciation of that great adventure which 
makes man what he really is, also holds good of India and the 
vast metaphysical systems of China, but that these represent 
the religious spirit at an earlier stage, almost before it had come 
to life. India withdraws and turns aside. China remains 
motionless at the starting point. 

Religion* does not reach the things of this world. It neglects 
the “sparks” hidden in things and beings, waiting to be set free 
and fanned into flame by man. It looks upon the temporal 
and the finite as unholy. Deep down, the religious attitude is 
utterly without love. Yet everything is capable of being 
sanctified. Hence that profound saying concerning the 
Schekinah, or God’s presence on earth, that it delighted to 
attach itself to things profane. The religious outlook is at 
bottom an autistic, private attitude adopted by the individual. 
But the individual’s true home is in Zion. And yet in the form 
of religion Zion can dwell only as the ghost of itself within the 
individual. Worse still, religion is really a deadly and supremely 
clever attempt to make men settle down comfortably, well out 
of reach of the original paradox, the original meeting with God. 
The “pious” attitude, asceticism, spirituality, contrition—these 
turn the white heat of God into a comfortable household fire. 
Religion makes God harmless. Our earthly existence unrolls 
itself before the countenance of Him Whom no man may look 
upon and live. And this ineffable paradox is whittled down 
to the dimensions of a vision which will conveniently fit to our 
everyday requirements. Our glorious inescapable feeling for 
this world was thus made ready to open a hundred ways of 
escape. But turning our gaze inwards we mistook spirituality for 
reality, The joy of meeting with God withered before a hateful 
theology. Religion has betrayed us. It has tricked us out of that 
miracle of miracles which enables us, when our last hope of 


* In bes er Sta section I have translated “Die Religionen” by Religion. 
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escape has died, to rise and attain to absolute reality, to eternal 
meaning, where, not consumed but tempered in the white heat 
of God, we can proclaim that “all the ways of the earth are 
ways to heaven” and that the “other world,” however distant 
and remote, is nothing but this created world made manifest. 
Under the constraint of religion life has never been complete 
and untroubled. Neither world nor man has as yet truly been, 

It is perfectly natural that all religions should resolve them- 
selves into mere “culture,” as they are nothing else from the 
start. Their historical course is on no account to be regarded 
as “the corruption and dilution of glorious beginnings.” This 
historical course, which can be traced, say, in Christianity, js 
perfectly legitimate and immanent in the religious attitude 
itself. True, every religion must constantly revert to man’s 
original relation to God if only in order to justify its existence, 
just as the army always claims that it is only there in the service 
of peace, of which nevertheless it is the negation. In the same 
way, religion begins by deposing God and then makes itself 
indispensable to those who suffer from His resulting inaccessi- 
bility. On these ruins a civilisation is raised which needs its 
God as a sick man needs a doctor. Hence the God of the theo- 
logians, the philosophers and the statesmen. God demands 
man and this world. But religion is opposed to God and substi- 
tutes the other world for this one, turning man into a cripple. 
The great human formula is destroyed, the ineffable, all-em- 
bracing dispensation that was sealed with the name of God 

' Himself. 

NATIONALISM. In the beginning nationalism was a deter- 
mined task, ordained by fate. But fate and determination 
turned to loss of freedom and causality. Chthonic man 
became enslaved to the physical world, consented to be 
determined in his nature by purely physical laws, whereas 
in fact the physical is only a part of man’s composition. 
Man is the key and the key-stone. True, nature, the external 
physical world, must be probed to her most hidden depths, 
but she is not man’s law-giver. Nature is in the last resort 
only the “ornament on the veil that hangs before the Holy 
of Holies.” Nature is sub-human, subject to decay, a mechanism 
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that is running down, whereas man essentially stands firm. 
Nature can be consumed with flames, she cannot turn her own 
gaze upon herself, she dies. But man is nature’s climax and 
sets his seal upon her. This is why the man who is chained 
to nature is in the deepest sense a backward being. 

The man whose only reality is nature has remained at the 
pre-human stage. His orientation is biological. He moves, 
therefore, in a world of appearances. For life isa medium, not 
a standard of reality. Life is not a fundamental fact. Life is 
something conditioned, perhaps negatively conditioned. Our 
thought extends to something that comes before life. Our sorest 
necds are not biological; they are rather those that arise from our 
sense of nothingness, and it is from these that biological needs 
draw their strength. The condition of natural, biological, causal 
man is not only low, it is a fallen condition. Just as religion does 
not reach the world, so nationalism does not reach the essential 
man. 

“ He who has struck deep roots does not for this reason escape 
nothingness. Myth and magic are liquidated into machinery 
and science. The myth-bound man is always afraid; he dares 
not cut his navel-cord. He dwells in childish serenity amongst 
archaic thoughts. He is dumb. He cannot be objective. He 
has never come out of ‘‘Egypt.” He remains a slave. But the 
slave is also a tyrant. The tyrant is afraid. The tyrant kills. 

Nationalism must needs oppress man. There can be 
no peace between nations, for biology knows only of war, 
growth, ruthless expansion. Yet there can and must be an end 
to all nations. The peoples want to free themselves of their 
demoniacal elements and establish all ethnic qualities as but 
features of the “Absolute Collective.” All chthonic ties are 
relative, and everything national and racial is demoniacal sub- 
stance. But every substance is false except the one and only 
substance, that of God. Biological conditions limit being, they 
do not create it. What determines a thing is its fate, and fate 
had to be transformed into character. And character does not 
impose causality upon an unfree being, it is a formative prin- 
ciple. But in the realm of nationalism character means only 
fate. And since character is a principle of form and freedom, 
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the antithesis of freedom and fate does not arise when we are 
dealing with nations. Hence the deep saying concerning Israel, 
that supra-biological community: “Israel stands under no star,” 
as the nations do. For the true Israel is not visible. Nationality 
is not a basic fact. There is nothing holy about it, nor is there 
anything that can be called its body. For the roots of the body 
are outside the realm of biology. 

There are perhaps two axes on earth. A spiritual axis, south 
and north, India and Europe. And a practical axis, east and 
west, China and America. These two axes intersect in Zion, 
the hub of the world-wheel. These differences are not 
fundamental, for nothing that has grown is fundamental. 
The essential community, the ‘Absolute Collective” is 
“founded.” Israel is forever gathering to itself the raw 
material of biology. It is always ahead of the biological stand- 
point. The “Absolute Collective” breaks up all other collectives. 
The world of nations is eternally disunited, an unholy world. 

Tue Ipeat. What of the Ideal? What of thinking in 
general concepts? In its beginning it had the value of a release. 
It means emancipation, the throwing off of all constraint, the 
discarding of all mythologies. “Thou shalt not make unto 
thyself any graven image.” This is its proud and absolute 
claim. But this emancipation led to nothingness. Thus to 
the uncreated world of religion, and the unholy world of 
nationalism, we must add a tragic third—the unreal world of 
of universals or archetypes. Religion turns its gaze to the 
life beyond; nationalism lingers in the past; ideology merely 
stands aside and looks on. And all three avoid the main issue. 
This is why idealism is always at pains to prove that the 
universalia are realia. Platonism exhibits the great crisis in the 
world of myth, turning the original images or archetypes into 
ideas. Myth is broken up and discarded. Man becomes free 
of fate, he thinks abstractly and in universals, he stands alone, 
enlightened, conscious of himself, capable of arbitrary 

decisions. He “looks on” at things. The dilettante is born 
in him. Totally detached, totally free, in his deathly terror, this 
unreal being takes refuge in certainties. He feels he must have 
power and safety. To be consistent, man who thinks abstractly 
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can only be a technician. Theoretical man is a townsman. But 
the townsman, in his nothingness, must create something beyond 
himself. And all he can produce is the human limiting case, 
the proletarian. 

The proletarian marks the outer limit, the boundary that 
must inevitably be reached, the ultimate defiance. Man 
dehumanised, becomes a thing, a commodity. This radical 
human unit, he who has “nothing to lose but his chains,” is the 
shore on which the great tidal wave of dehumanisation finally 
breaks. Just as the religious man has no world, the nationalist 
no freedom, so the idealist has no reality. The “general” ideas 
are in the last resort empty fictions. But this world of shadows— 
the heartless world in which nothing is meant to be taken quite 
seriously—is also the world of those who, desperate and bereft 
of all, are ready for the supreme adventure. Only those who 
have freed themselves of all bonds and ties can enter into the 
bond of the Absolute Collective. The most general concept, 
that of “abstract humanity,” is completely heartless. All life 
is life of the heart. Abstract humanity is but a sum of “T’s.” 
But the “I” alone is a dead thing and the sum is disconnected 
and without unity. For such a world is without a “thou”; 
it is enclosed in itself and cannot change. Looking out from 
this closed world of the individual, Zion or the concrete 
cannot be discerned.. There is no communing with another, 
and above all, there is not the higher communing with God. 
There is only arbitrary effort, technical achievement. To call 
forth the eternal communing from out of ourselves we have to be 
“mad.” (Hence the infinite wisdom of the Hebrew language 
in which the word for mad, hithnabi,* means ‘one who makes 
himself talk with God,” a “self-talker”). The proletarian 
creates the vacuum in which all madness will explode. 

God, world, and man. What is, what may be, what should 


“be. God, the one and only reality. World, the completely | 


relative and insubstantial scene. Man, spoken to and answer- 
ing, summoned to come to reality. God, who does not wish to © 
be alone. World, which cannot be alone. Man who should not 


* The German forms of the Hebrew words have been preserved 
throughout.—TRANs. 
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be alone. These three united in “The People,” which — 
“Absolute Collective.” God: as different from the world and 
man as He is bound up with the world and man in an absolute 
yea—thus turning all things to symbol. The world: made b 
God—irrevocably. And Man: called, awakened, caught a 
out of the depths of his subjectivity and made objective “i 
communing with God. The completed unity of the three nd 
“The People” has nothing that savours of escape, nothing 
national or earth-born, nothing ideological. It is concrete 
through and through. In the blind-alley we find subjective 
man. He is shut up within himself; autistic, inwardly broken, 
though outwardly secure—the burgher. Nothing is alive in 
his world. Everything is closed, everything dead. He denies 
God. The one supreme and transcendent idea which 
alone gives meaning to man is to him an object of derision, 
No—we must venture again and again upon that highest union, 
that source of all other unions, that meeting of God, man, and 
world. No one of the three must be tampered with. To 
speak ever anew of God, this should be our central task. 
But only he will have the strength to do this who does 
not only speak about God, but is able to speak to God 
Himself. Nor for a moment must this discourse be interpreted 
in a theological sense, though we may hear in it the ring of 
ancient words charged with the human fervour of bygone 
ages. And he is best fitted to speak with God who knows how 
to speak with man and who can proclaim the fullness of the 
glory of the world. The absolute unity of all beings which is 
reached in the gathering together of men who have become 
completed in their humanity, free from fear, nature and ideo- 
logy—this is the true “Tabernacle of the meeting with God,” 
the tabernacle of the present. The present is free both from the 
passage of time and from the “world beyond.” The world is 
there. Man is raised up. Whoever is aware of Him possesses 
the present. 


First CHAPTER 
I 
HE: Asso.LuTE REALISM 


Ephes bileadi—“Nothing is real but I.” These words through 
which God reveals himself in prophecy remove all confusion. 
Enlewado—“There is nothing else besides Him.” Echad— 
“He is the only One.” Our perplexities begin the moment 
we depart even by a hair’s breadth from His uniqueness. 
He is not only the Highest, El Ejon, He is also El Kanah, 
the exclusive God. God is not “an” entity along with other 
entities, nor even an entity above all other entities. On the 
contrary, every entity in the world, everything that has being, 
is born of His uniqueness. God cannot be circumscribed. Nor 
can He be found discursively, as the logical outcome or comple- 
ment of reality, as the other side of things. Nothing can attain 
to Him that does not begin with Him. He is not the first cause; 
neither the apex of the world, nor its base. For apex and base 
-are still only parts of the world. Thus the question whether 
’ God “exists” breaks down before Him. For He is the Lord of 
existence. Existence does not adhere to God and make Him 
real. He is that, by virtue of which every entity has being. 
Nothing, not even the idea of existence, will enable us to en- 
compass God with our minds. Those who ask whether He exists 
have not begun to understand. We cannot find Him by 
searching for Him for He is the most certain thing in the world, 
the one certain thing. He is the basic fact, the fundamental 
datum. Things and states of consciousness are not fundamental 
in this way. Nothing is prior to Him. Not even a cogito from 
which He might “follow.” He is. Not even the Ego comes 
before Him, be He never so much the Ego’s content. His 
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call, His “thou,” is what comes first, and it is only at His call 
that the Ego flashes out of the darkness of nonentity. His “thoy” 
is primary, our “I” is secondary. 

Those who strive to find God by proofs and arguments do 
not even begin to know Him. He is the fundamental fact, not 
an “idea,” not even the highest idea. We may doubt of every- 
thing else, but not of Him. He is the one authentic surety. If 
we do not feel to the point of annihilation that nothing, nothing 
can encompass Him, that everything, everything comes after 
Him, we shall remain deaf to His voice.. To try and picture 
Him.after the image of an entity instead of interpreting all 
entities in His name is to turn the world into a world of idols. 
For nothing may be taken as real except God, not even “The 
Absolute”; though everything may grow into His likeness. To 
accept what is immediately presented to our perception as 
reality is to fall a prey to hopeless confusion. All reality is 
borrowed reality, light borrowed from the divine light. And as 
objects sink into darkness when the light goes out, so does 
everything sink into unreality if God’s reality be removed. The 
world is suspended over nothingness. It is nothingness, called 
forth out of nothingness. In it is no other substance but God’s 
substance, and to recognise any other is to kneel before idols 
and phantoms. 

The name of God is the battle-cry raised against all attempts 
to establish a mythical reality. And only the superstitious will 
take their stand upon this world, the immediate world of 
perception, as upon a firm and lasting foundation. For the 
free man, liberated from all spiritual darkness, acknowledg- 
ing nothing but God’s reality, bending the knee before 
nothing, howsoever mighty its aspect, knows full well that 
at any moment this world may burst and vanish like a 
soap-bubble. God is no part of the world, but Lord of it 
all. Nothing can subsist without Him. The very name and 
idea of God are only His creatures. 

Thus He transcends everything. But to transcend does not 
mean_ to be placed beyond our reach in a spatial . sense. 
To say of a thing that it is transcendent is to say that 
it_is incomprehensible in itself and not merely incompre- 
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hensible from a particular viewpoint or to.a particular being. : 


There is no way in which God may be comprehended. He does 
not merely transcend man and the world. He is essentially 
transcendent, an absolute not a relative mystery. And a mystery 
is not something negative. All understanding, all perception, 
all action and all power are possible only through Him. “He 
encompasseth all the worlds,” and He is also called Makom, 
“place,” for: “He is the place where the world is, but the world 
is not His place.” It is not merely that our onslaught is too 


weak, our mental grasp too puny; the truth is rather that! 


nothing in any way related to the acts of seizing and grasping 
can ever be of God. God reveals Himself but can in no wise 
be grasped. God cannot be understood without the help of 
God. The incomprehensible is holy. And nothing is holy save 
God. He is the Holy One, He alone. Holiness means eternal 
ascent, absolute transcendence, a perpetual creation beyond 
the limits of one’s own being. Holiness is an ineffable outward 
_ flight, it_is something that is forever soaring out of itself, 
and the soaring itself is holiness. And although nothing is 
holy save only God, holiness is the most real of the attributes 
that can attach to things. It is the meaning and truth of every 
individual thing, its ethos and its purpose, the gathered fullness 
of its life. 
_ For although there is nothing that is holy, nothing we can 
worship, nothing to which we can bend the knee (and “the who 
bends the knee to nothing in the world is called ‘Jew’ ”’) yet all 
things without exception, even to the most insignificant, the 
most repulsive, admit of sanctification. There is nothing that 
may not enter into His presence. All may come before His 
countenance. This it is which can never be contemplated as 
‘an object: rather is it in the nature of a room, a space which 
we are suffered to enter into but never to approach from out- 
side. This interior without exterior, this house that has no 
facade, is the divine Purity. For the holy is pure, free from the 
stain of death. That which is utterly deathless transcends all 
that would enslave it. In the fire of holiness all false substance 
is burned away, for every substance is false except one—God’s 


substance. Within the sphere of His holiness everything out-_ 
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soars the limitations of its own being, never to sink back again, 
and secure from the powers that would defeat it. Thus holiness 
is the essential reality of everything created. Only in holiness 
do all things achieve their determinate being. Holiness is the 
foundation of the world. “God is the world-thesis.” If God 
were not the foundation of the world there would be no 
meaning anywhere. 

But man cannot accept his life as meaningless; nor can he 
take his stand upon any but the widest foundations. Physics, 
logic, culture, beauty, utility—all these are too narrow. Man 
is framed on too mighty a scale to live with lesser reality 
than God. True, he might for a while strike an heroic attitude 
and undertake the desperate adventure of a life devoid of 
meaning. But humanity could not permanently entrench itself 
in an indefensible position. There is still scope enough for 
heroism. In God the world finds its affirmation. His is the 
strongest “yea” that can be uttered, the only “yea” that can 
stand. For whatever foundations may be chosen, none of them 
will yield this affirmation. 

We may put our faith in the laws of physics and biology and 
subscribe to the doctrine of the preservation of species. We may 
cling to the force of logic, to the power of the will, or even bow 
to the dictates of pure chance; in none of these can we rise to 
affirmation. If modernity means nothing but a refusal to face 
perplexities and a “yea, let it be, cost what it may,” then there 
is nothing more modern than to acknowledge God. For “God” 
means to cease from flight, to stop, to take up one’s stand 
here—and now. It was the breach with God which created 
the “beyond.” The idea of the beyond belongs logically to this 
insane world that is without God; the beyond implies a world 
of idols and false substances, of shadows and inflated nothings 
(Mamser world), a world of confusion and without reality. 
Such a world, to be completed and made significant, demands 
the presence of a beyond. But God is the inescapable challenge 
to venture undismayed upon life in this world. He is the 
earnest of the glory of this world, this world which can become 

the paradise it was at the beginning. God and the beyond are 
incompatible. True, other worlds are possible, different from 
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our world. True, the light of consciousness, like the flash lamps 
‘of a train travelling at night, illumines only a section of exist- 
ence, only as much as it needs for its forward journey. But a 
“beyond” such as is implied here is indissolubly bound up with 
“this world.” God makes “this world” possible and in it alone 
can we meet Him. It is His command that we should live in 
closest contact with the world. He alone can preserve us in it. 
This “worldliness” points to God. Other-worldliness denies 
God and puts a world of idols in His place. 

_ He can never be contemplated as object. For then He would 
be “beyond.” God as object is only an escape. Man should 
take up his stand at God’s side, not opposite to Him. “There is 


a place at My side”—so runs the soul-shaking words. God ' 


is “near’—infinitely close, without gap or distance; and utterly 
without a mediator. “The priests were not able to stand,” 
so irresistibly did His presence fill the space, leaving no room 
for anything. He is near and yet forever intangible. His 
mystery is impenetrable, a positive mystery, not merely a locked 
door. He is close to us, but we may never mingle with Him. 
“Nothing can be associated with Him.” Yet this is what all 
religions try to do. No religion is without Schituph (fusion), 
the idea of “mingling,” unless it deny both man and the world. 
And this is why no religion except that of Israel has really and 
seriously acknowledged God. Nowhere else is God so utterly 
inescapable. He is not identical with the world, He_is_not 
identical with us, and we cannot become one with Him. 
> [Identity, moreover, is simply a lifeless concept, a mechanical 
‘relation. Yet in His “nearness” we are with Him in a living 


way. As soon, however, as we try to isolate ourselves from Him 


and to confront Him and grasp what He is, God turns into the 
spiritual “beyond,” to which “this” world is contrasted as some- 
thing without value. God is to be thought of as something to 
which we surrender ourselves, not as something which we seize 
and devour. We must speak to Him, not seek to portray Him 
in our minds. “Thou shalt not make unto thyself any graven 
image.” But make unto thyself a word, a Tewa, as he com- 
manded Noah (Tewa means both ark and word). The right 
word will bear us safely over the flood. That is why Israel is 


came 
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always bidden not to “‘see,” but to “hear.” For the auditive 
element belongs as part of speech to the higher realm, whereas 
the visual image belongs to the dumb and locked-up period 
before the world began. Only in the world shall we find the 
right word, and it is from within the world that God wil] 
answer us. 

It is from our world that He takes His name. He is “real,” 
“holy,” “true,” the “only” one, “the place,” the “triumph of 
the world.” God is the fundamental word. And by virtue of 
this He tears away a part of the world, so that it is not only in 
the world but also with Him. And what is with Him in this 
way returns as a summons to the world, endowed with a new 
strength. Since “everything that hath breath” can praise Him, 
everything can also name Him. Hence the wonderful saying 
that “Every word of the Tora is the name of God.” To name 
Him means to speak to Him not of Him. His highest name is 
forbidden to us. “For the lips of the angels would not be pure 
enough to utter it.”” When we speak to God, it is not as to a 
neutral “Him.” That would be almost like an object. - He is 
the everlasting “Thou.” Spoken to and giving answer. And it 
is through Him that utterance, speech, language come into 
being. Thus does He cause man to be opened, man who but 
for this eternal “thou” would remain a thing, a‘Golem locked 
up within himself until God’s “Thou” had loosened his tongue. 
God speaks and gives answer. It is only because we speak to 
Him that we can speak to one another, our mutual communing 
is rooted in prayer. In every word we speak we are uttering 
God’s name. We speak in His name. “In Thy light do we see 
light.” His “thou” alone makes possible our concourse with 

,each other, for He dwells in our togetherness. And He gives 


‘answers to our “thou,” not to our “I,” that seeks to be a sub- 
~ stance in its own right. For nothing except God may say “I.” 


Not yet. Some day man may possess this “I” which seems but to 
;have been lent to him as a test. “Ye shall call me ‘I am.” 
‘This means that nothing is identical with itself, that nothing 
can ascribe to itself existence and reality. God alone is 
necessary. He is not everything, but everything exists through 
Him, and He is Lord of all. Lord, too, of personality, above 
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not below it, though not Himself person. For “Thou” is 
not the communing between one individual and another. It 
is not anything “between” the individuals. It is rather an 
emergence from the confines of the individuality, its break-up 
and its resurrection, like that of the seed which dies that it may 
live in the flower. 
God spake unto Abraham and said: “I and thou, we are in 
the world. Let that suffice unto thee.” God, man and the 
world are bound up in a unity. God is never separated, “pure,” Z 
“in himself,” but always related, accompanying though never age 
inter-mingling. And that must suffice. When He appears, . 
everything is transformed into eternity. The dross of chaos and 
mortality is burned away, and things become deathless. Things 
lose their thing-hood and become living symbols. For thing- 
hood kills. True, that in mastering the world for our own use 
we must needs turn it into things which we can handle. But to 
/do this except for technical or practical purposes spells 
‘destruction. God’s world is a living world; it is not the world 
"of physics, the world in which things collide against each other 
and cannot interpenetrate. And the world of ideas is equally 
dead. But in God’s world, which is neither that of physics nor 
ideas, but His creation, all things are with each other and for 
each other, capable of change and transmutation. God’s 
presence makes everything transparent. The world of physics 
is merely something prepared for the requirements of action. 
But in God’s world both physics and logic are only symbols, for 
/this world is a communing between God and man, a continuous - ; 
| progressive communing. A world of words, not of things. For .. , 
| things, too, are words. No need for man to flee to a “beyond,” 
for this world of God’s is free from the demons and terrors that 
create fear and superstition. The man who fears is always the 
man who slays. Instead of pointing us to a “beyond,” truth 
shows us the possibility of seeing more and more deeply into the 
nature of this world. There glorious things are revealed to us. 
For we live not in the midst of facts, but of profundities and 
symbols, At first we divine but dimly what reality is. With our 
hands, from out our needs. We do not yet dare to live with Him. 
The atheist is cowardly. He shrinks back and seeks security. He 
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is the real burgher, the authentic bourgeois. Not by.denying our 
own nature shall we find God, but by rising to His heights, by 
drawing near to the white heat of His presence. His immeasur- 
able holiness is also the earnest of our dignity. It is Possible for 
us to live near Him. The task that is set us can be accomplished 

but it is an unending task, utterly free, not causally determined, 
There is no causal bond between God and man. To man God 
talks only of ethical matters, not of cosmology. Hence His 
answer to Job: “Dost thou know the laws of the heavens?” 
Job’s answer, it would seem, was left unanswered. But this 
apparent silence in answer to the cosmological question points 
in reality to the most profound, indeed to the only possible 
theodicy. By discarding the mask of theodicy we discover 
cosmology. God’s righteousness does not need to be justified, 
any more than His existence requires proof. Else how were 
He God? He has no reasons for what He does. “J 
have mercy on whom I have mercy”—so run His majestic 
words. For it is God who is at work—that is the justification. 
Job’s attitude was at bottom unfree, causal. The time-old 
question of freedom and necessity admits of no compromise 
such as the churches seek to establish. The only answer is 
Akiba’s sublime and luminous saying: “Everything has been 
foreseen and yet freedom has been given.” For He who can 
foresee everything is the Lord of freedom. He does not make 
/us unfree. He raises our being to bursting point. He opens 
‘what was shut away, He forces every door. To acknowledge 
His name is more revolutionary than to make proclamations 
from barricades. Where now is the burgher, where the 
monarch, where the spiritual mediator? Where tyranny, where 
property, where division, where separation ? 

Mystery is the fundamental fact. We meet it at the very 
start. Our experience does not begin in consciousness, _in 
sensation, in feeling, nor in ideas or in will. God is the reality 
and the first thing we meet. This is the fundamental meeting 
and only at His call is the lamp of consciousness kindled. 
Philosophy, which takes consciousness or the ego or thought, 
i.e. psychololgical or logical data, as its starting point, must 
inevitably come to grief, as we can see from the plight of 
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German idealism. Absolute Realism, being immune from such 
intellectual confusion and the ensuing breakdown, holds firm 
to the view that God is the basic experience. Ego, conscious- 
ness, logic—all these are a posteriori, borrowed on security from 
the basic experience. Truth as divine meeting or coming to- 
gether was forgotten, and men’s minds in their confusion con- 
centrated on the aspect of the mere acquisition of truth. 
Enjoyment was confused with living. Reality, held fast in the 
tentacles of consciousness, was thus reduced to mere “content,” 


‘and the mystery by which the world can enter into us as food & 


was degraded to the level of the act of eating. In this attenuated 
world God too becomes attenuated, as in the world of 
abstraction He becomes abstract, in the world of beauty, 
beautiful, in the world of logic a mere idea. And in a shattered 
world God is nothing at all. Indeed the world can very well 
live without Him. That is, if the world does not choose God. 
For we have been given freedom. He who absorbs all 
negation cannot be diminished even if man and the world 
were to disappear. And this is why He gave Himself freely 
to man. The rainbow, the sign of the covenant with Noah, 
has been interpreted to mean also “trap,” a trap to hold 
the divine on earth. But mighty and all-compelling, strong in 
the strong, God dwells in Zion which is the focusing point of 
His Glory. He lives in His fullness in Salem’s hut alone. 
Whether God is in the world or transcends it is not a question 
of spatial position. It opposes the standpoint of physics to that 
of ethics. Were God to mingle with the world it would be an end 
both of God and the world. Nor can God be made substantially 
equal with man. Equal substantiality is a dead and mechanical 
concept. But life flows from God to man in the world, the three 
united but not merged in each other. Unity, not uniformity. 
Mysticism, which aims at this act of merging into the Godhead, 
endows the soul with a substantiality which it cannot as yet 
possess, for only between substances can fusion take place, and 


rc 


God alone is substance; man.and the world are His creatures | 


and summoned forth to reality. Mysticism is a short circuit in 
religion. And by no means is God “pure being.” For He dwells 
in Zion, not in concepts and theologies. Even “being” adds 
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nothing to God, but is named after Him. God is also the Lord 
of being. He is not merely the most “universal.” The universal 
is no nearer to Him than the particular that only exists for once. 
The purely concrete is what is nearest to God. The concrete 
abides in expectation of being. All concrete forms have exist- 
ence though they have no being. They are not waves in the 
sea of pure being, they are not forms moulded out of the 
material of-being. Being, however, dwells with God. The view 
that interprets the forms of the world as variations of being 
is an error which spreads being over everything indiscrimin- 
ately and turns both God and His creatures into empty shells. 
Such a view, as powerful as it is dangerous, tends to destroy all 
value and orientates everything towards death, and the 
empty nothingness of being. The words from the Proverbs are 
true of it: “Those who hate me love death.” 

God would remain an idea were He not manifested to 
“existence,” i.e. to man and the world. And He is more real 
than anything else; He is that which constitutes the holiness, 
the indestructibility, the meaning and truth of everything. In 
His light every created thing is clear and significant where 
without Him it would be dim and shadowy. This has been 
powerfully expressed in the words of a Chassidic Zaddik: 
“Apart from Him there is nothing that is really clear.” And 
this is truly clear-sighted empiricism. God is the God of concrete 
things, not of some hidden reality behind things. Man sets the 
standard of concreteness, he is reality in its most concentrated 
form. Everything else is entirely relative. Relativity is the law 
of all worlds. There is no matter which can be regarded as the 
self-subsistent “‘stuff’ of the universe. For matter, too, is a 
relative concept, which, seen from another point of perspective 
would disappear. This was proved by the Theory of Relativity, 
which unlike the classical physics had shaken itself free of 
idolatry and superstition. But, as was already clear to Gabirol, 
the significance of “matter” as a perspective had further implic- 
ations. Every entity is “matter” for an entity belonging to 4 
higher order. And this very “matter” or stuff becomes 4 
dematerialised, formative principle in regard to anything 
belonging to a lower order. It redeems the lower. Every phase 
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of being, every madriga can be reborn in a higher madriga, as 
the seed is reborn in the tree. In relation to the higher stage, 
the madriga, which already possesses a higher degree of reality, 
it becomes matter to be handled by this higher formative power. 
Thus there is not one matter, but an infinite number of matters. 
Matter is a system of relations. Nothing is simple before God, 
but all things are compound and divisible. Everything can be 
analysed by its higher madriga. Thus God analyses everything, 
and He alone can establish absolute not relative union. In 
God’s eyes everything is matter. Before Him the whole creation 
is as clay. Hence the material laws that fill the world. 

He who is truth of truth, reality of reality, cannot be 
“defined,” for He envelops everything determinable. And it 
is just for this reason that we can be more clearly aware of Him 
than of any objects, even the most inward objects of thought. 
Only where the perverted view prevails that to lay hands on 
truth is a surer and more primitive way of knowing than to 
enter into it, than the use of our sublime capacity as human 
beings to be called and to answer—only there does the dreary 
and barren conviction survive that truth is something which 
we can “possess” and hold fast. But in the “Thou” which can 
never be an object without turning into a neutral “‘it,” we have 
the primal experience. Any truth that we acquire by mastering 
and laying hold of it is but a lifeless mummy in comparison to 
this living reality. God can only “reveal” Himself, This means 
that He is present in such power as to break and burst asunder 
all things that are on the way to their messianic determination. 
Thus He is present in man as he unfolds and becomes 
capable of speech, He is present in the fire in which all things 
burn and yet are not consumed, present in their “non-entity.” 
And He is present in man who has achieved holiness, who is 
raised above all things, made incorruptible, ransomed from 
death, tempered and purified in the white heat of God. We 
can only “meet” God. The most powerful meeting with Him 
is in the fichud or unification. Unification is not fusion. 
Jichud unites to God that which in the creatures already 
belongs to God. Here God’s presence, which had been, as it 
were, imprisoned in the creatures, is united once again to God 
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himself. Everything that enters into unification has reached the 
maximum development of its being. There is no extinction, no 
exchange, no mingling. The possibility of unification rests upon 
the possibility which every creature possesses of standing before 
His countenance and finding there a higher equality with other 
creatures: before Him in Whom all division ends all things are 
equal. Indeed, division, separateness can only be overcome by 
finding unification within the only reality. There cannot 
possibly be unification “between” things which claim to have 
independent existence and to be substances in their own right. 
Unification does not lie in the transverse relations between 
things, but in a universal meeting with God. In reality, things 
have been united from all eternity. And the unification of which 
the Jichud speaks is the essential truth of each individual thing. 
But God must be taken as the standard, for God alone is truth. 
Fichud is not something technological. Mechanical science only 
puts together what had been divided mechanically through our 
grasping and laying hold of it. 

To practise Fichud is therefore man’s most essential activity, 
for in achieving unification alone does he come fully to life. 
Most powerful of all, however, is the Jichud that holds between 
man and man and which creates human unification—The 
People in Zion. This is the greatest thing that can exist, and in 
this supreme creation God dwells, being most powerfully present 

_as Schechinah. This is the highest madriga that can be reached. 


vidual, but only for the sake of its response to the divine call, 
for the sake of the absolute objectivity that resides in every 
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being who can hear His voice; the private individuality being 
but an instrument and a preparation. True, there is nothing 
so humble, so insignificant but it is taken up by God, and 
“nothing is lost, yea not the most fleeting breath of the lips.” 
But God takes it up, not locked away within itself but unfolding 
ineffably before Him. 

God-like activity must ever look God-wards, however much 
it stands in need of being tested and proved by life. God-like }), 
vision, however, does not look up to God from the world, but /// 
looks upon the world as it appears from “the place beside Him,” HH 
which is man’s true place and madriga. To grasp the truth and 
the holiness of the world is to see with the divine vision. And 
thus God’s love, mightily though it draws man and all other 
creatures to it, must ever be directed on God alone, for only 
thus can the creature really abide within His love. He is the 
supreme love object, in Him all love is loved, and His greatest 
love is this, that He offers Himself to us. This is not only the 
deepest, it is the only explanation of why man and the world exist 
at all—it is that of the Zimzum.* God set limits unto Himself, 
left a space free in order that by the side of Him, outside of 
Whom there is no space, there might yet be a place for the 
creature who loves God and is beloved of Him, the creature 
on whom is conferred reality, eternity and life and to whom 
it is vouchsafed to say: 


Ata Hu—“Thou Art He.” 


* See Note 1, p. 118. 


First CHAPTER 
II 
ONTOLOGICAL REFLECTIONS 


Ephes| There is nothing besides God. In this portentous 
utterance which Israel flung out over world history, the word 
“nothing” does not signify the blank of annihilation. The phrase 
is the battle cry in the fight against the darkness of idolatry and 
the tyranny of death. Ephes! This is not identical with the 
feeling underlying Indian philosophy that everything is Maya, 
illusion. For then the “Higher Principle” would be the origin- 
ator of this ghastly deception, this dream that weighs us down 
and which it must be the goal of all endeavour to bring to an 
end. For only the disappearance of this illusion would absolve, 
if not the God who created it, at any rate the wanton play 
which called such a world into existence. But the true, the only 
God has blessed this world and called it “good.” He is the 
affirmation of world and man. He, who filled all space leaving 
room for nought else but Himself, left a place free that man 
might live as a spectator in the world, that he might live and 
not merely exist, that he might freely partake of reality. That 
this might be, God set a limit to Himself and herein lay His 
boundless compassion and overflowing love. But in the self- 
limitation of God, in the Zimzum lurked death. This death was 
not as yet awadon, which means “loss,” it was bound in chains 


| and powerless. But when man chose death rather than life, 


death broke its bonds and was set free by God. When he 


- became the ancestor of all burghers, and sought safety 
_ above the abyss of the Zimzum, instead of venturing in 
| quest of the one intangible and incomprehensible reality, 


_ when, turning away from the “Tree of Life” he plucked the 
' deadly fruit of the “Tree of Knowledge,” which is the tree of 


possessiveness—then death broke its bonds and was set free 
by God. It was with woman, with man’s receptivity, that the 
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corruption began. Man was not evil, he was too weak, too 
passive to preserve the work of creation from the nothingness of 
the Zimzum and remain free, deathless, lord of the abyss, to 
work in the Garden of Paradise, planting it and tending its 
growth, raising it in an endless ascent, madriga over madriga 
to the state of absolute holiness. Tor the world at its origin was 
no other than Paradise (Gan Eden), Gan Eden was man’s 
original madriga. But man feared death instead of setting his 
foot upon its head, and put power above life; what should have 
been the final fruit of his endeavours he set at the beginning, 
And when this perversion took place the unity of paradisaical 
growth was broken, and Manna, the heavenly food that 
dropped from above, was turned to bread (Lechem) taken from 
the warlike phalanxes of wheat, the fruit of weary toil. Then 
Gan Eden {cll from its high estate and was turned into 
“Nature,” where death and causality hold sway, where all are 
at enmity with cach other, sullen and unrelenting, slaying and 
devouring one another. The basic principle in man was now 
the desire for mastery, the intellect that clutches at its object, 
analogous in every respect to the sexual instinct, whose origin 
it shares, (Hence in Hebrew the same word is used for 
“knowing” and “lying with a woman.”) The human hand, so 
holy at its origin, once it was stretched out to grasp and seize, 
became accursed. What it took (now that man had turned 
away from the “Tree of Life”) it stole. In all appropriation 
and technical craft there lurks a demon who should have been 
the slave but was now to be the master of man who had so 
idolatrously forfeited his lordship. Little by little the radiance 
was dimmed in which man had beheld the true world, and the 
false world which our perverted vision regards as the only “real” 
one, gradually hardened into independent existence. It is 
against this phantom, this Mamser world that the battle cry of 
Ephes is raised. Nothing of what surrounds us, not even our 
own existence, is the original_reality. We have about us a 
distorted, a perverted form of existence. What we perceive is 
not the real thing, though to the seeing eye Gan Eden the lost, 
still glimmers through the veil of the unessential world, waiting 
to be delivered from its spell. 
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Thus man ceased to enjoy his original nature except as j 
a kind of dream, and as this lifeless, grasping activity came zn 
‘take complete possession of him, his world became this ih 
loined world of “things” and’ finally of commodities 
Machinery arose. Chilled with the icy touch of death life 
which had filled all things shrank to a problematic and ever 
dwindling remnant. All life and thought now became orientated 
towards death as the supreme presumptive reality. The 
nothingness of “pure” being became the guiding principle and 
standard of thought. Everything that was to be understood 
that was to be “grasped,” had to be “reduced” to this 
standard of nothingness. And this projection of all the 
different spheres of being, of the whole hierarchy of madrigas 
on to one single plane, on to the flatness of non-being, 
gave rise to an illusion, the illusion of having discovered a 
final. principle of unity. This supposed unity rested upon the 
assumption that life in all its varied manifestations could be 
divided into certain equivalent forms, which in their turn were 
resolved into the grey uniformity of nothingness. Every created 
being that had stood in its glory before the divine Countenance 
—“each after his own kind” was bereft forthwith of its central 
core, of its very heart: was turned to a decaying brew, was 
analysed, “reduced” and made into something that was not 
only fit to be “grasped” but was fit for nothing else. In the 
realm of truth, however, which is the realm of God’s unique- 
ness, these three—God, Man and World—are eternally 
separate. Three kinds of being, none partaking of the other’s 
nature, each destined to subsist forever inextinguishably and 
irreducibly itself. God alone is real; the world merely exists 
as His creation and is destined to be man’s scene of action; man 
is also a part of creation, but he is called, spoken to, summoned, 
enabled to answer and destined to achieve reality. So long as 
these three do not stand separate and entire, though bound 
together into a unity, there will be nothing but confusion and 

corruption. ; 
Nor are these to be thought of as “variants” of being. Being 
rather changes in them. Indeed, being is changed in every 
created thing. It is different in “being a birch-tree,” “being 
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good,” “being warm” and “being Napoleon.” There is, 
according to the Theory of Relativity, no universal space in 
'which all things are contained; space is in the things and pro- 
cesses themselves, bending, stretching and contracting itself 
within them. In the same way, there is no universal principle 
of “being” under which all things can be subsumed as under 
their highest principle. The highest principle is God. God is 
not a mode of being; being is an activity of God’s. And man 
and world and the multitude of created things are all measures 
of being, not vice versa. They are concrete reality, and the 
abstract conception of being is itself a created thing. Every 
individual object has its own special being, unlike any other. 
Each has its “place.” And God, too, is called “place,” for He 
is the place of all things. The universal quality of being also 
has its place; it.is rooted in God; it stands before Him. The 
universal quality of “being,” that splendour reflected from God, 
varies in every creature as light varies in every object and at 
every moment. Before God no two things can ever be exactly 
alike. They only seem to be so, and it satisfies our human 
requirements to think that they are. But in reality all things that 
are alike are identical, which was one of Leibnitz’s deepest 
thoughts. If, therefore, something appears as a universal 
quality, a universal quality occurring in a number of different 
particulars, it is really a single entity but possessing a particular 
function, raised to a particular power, because its place and 
its madriga have a special significance in the Place of all places. 
“Universalia sunt nomina.” But Nomina sunt Realia. The 
name of a thing is its reality before God. And all names can 
become names of God. Everything can become an attribute of 
God’s. God manifests Himself in the attribute and dwells within 


_ it. The attributes of God are not a mere orderless throng; they 


form themselves into a system of unutterable beauty that we 


cannot as yet discern. They rise, madriga towering above 


madriga to build the great world cathedral whose pinnacles 
are still hidden from our sight. This towering structure, this 
ordered ascent, this progressive valuation is something that is 
manifested in the world. And there is nothing that can alter 
or break the gradient on which the world raises itself before 
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God, nothing that can undermine this mounting path or 
“reduce” to anything “lower” its upward journey. 

There can be no descent. Only ascent is permitted. This is 
one of the fundamental laws of Israel. Having reached a 
madriga there must be no turning back. True, there is Jacob’s 
ladder stretching from Heaven to earth, and the beings on it go 
up and down, but they may do so without loss to themselves 
or to anything else. The more firmly rooted a being is in reality, 
the deeper it may descend without loss or fear of pollution. And 
God, the only reality, was able to stoop down as low as to the 
world without sullying this purity. Absolute reality admits of 
no diminution. All analysis is abstract. It is necessary but only 
in a technical, manual sense. Man certainly sinks and rises 
again in the perverted Mamser world which gains strength as 
he falls and weakens as he rises, for it is the outcome of his own 
perverted nature. But the ascending orders are shut off from 
each other; each madriga is sealed against the madriga above it. 
The higher is the inner side of the lower, just as the lower is the 
outer side of the higher. The higher is always autonomous in 
relation to the lower, never its mere product, never reducible to 
something “simpler.” The higher a thing, the simpler it is, and_ 
God is the simplest of all. The higher is never “nothing but” 
sublimation, and the lowest depths are never mere “illusion.” 
There is an eternal communing between high and low,-and the 
boundary between the two is man. True, the highest can enter 
into relation with the lowest, and the most holy loves to stoop 
to the lowest. But this does not mean that the higher is a mere 
sublimation of the lower. Finally, every height is the overflow 
of the Zimzum, every depth is cradled within the <imzum’s 


abyss. Without the absolute reality of God all things would 
lack existence. Yet to all things it is vouchsafed to come into 


the presence of God. And this is our supreme consolation. 
Eternal life finds its fulfilment in the meeting of God, man and 
world, Touch but one of them, and all three will vanish. Then 
all things flow into each other, everything can be reduced to 
everything else and every analysis, if it is consistent, ends in 
death. As soon as one of the three is “reduced” to the other, 
then the eternal communing between them is silenced and 


ONTOLOGICAL REFLECTIONS 37 


instead of the miraculous and incalculable process that bursts 
all things asunder only to create them anew at every moment, 
we have a dreary sequence of predictable events. To keep 
these three apart, distinct, unmingling, yet united—this is the 
secret of truth, practised by Israel alone or by those under its 
immediate influence. It is an art, mysterious and yet openly 
practised, for mystery does not mean concealment, but the 
power of remaining untouched. The most common departure 
from this rule is the banal error that seeks to reduce God and 
man to the world, of which they are regarded as superfluous 
adjuncts. This false “worldliness” is the basic confusion of our 
time. 

This custom of tracing things back to simpler elements is 
one of the most pernicious of the inroads that have been made 
upon living reality. For it is only by raising ourselves to God 
as to the only simple Being that we are led to reality, not by 
watering down forms of a definite stamp to generalities in- 
creasingly devoid of content and finally disappearing into the 
formless mist of “pure being.” Pure being, this attribute of 
God, can be a seal of divinity in the creatures, but as a principle 
in its own right, as the last term of the process of reduction it 
becomes their grave. Worst of all is the view which drags man 
down to the status of a mere wave on the formless ocean of 
matter or of the forces of nature. For this gives rise to a demonic 
world of independent pseudo-realitics, such as matter, force, 
law of nature, etc., all of which are below man, but which he 
raises to divine status in a sublimated form. 

False worldliness! For if God be degraded to a mere part of 
the world such as First Cause, Universal Law or the Divine 
Principle of pantheism—solutions which, if they are consistently 
held, lead to atheism—true substantiality vanishes, flows, as it, 
were, into the world which is thus turned into a world of idols. 
Symbols, the elements of the continuous, flowing intercourse 
between God and man, acquire a semblance of independent 
existence, which is conferred not only on them, but also on 
phantoms, ghosts, demons and chimaeras, till the soul, 
affrighted by these nothings that have become tyrants, takes 
refuge in the spiritual hinterlands. But the true human being is 
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lord of the world; he plunges into its nothingness and makes 
himself its master, emerging clean and entire from its 
depths as the kingfisher emerges dry from the water. When 
Spinoza spoke of God and the world uniting in pure being 
he was paying the tribute exacted by the age he lived in. And 
the final conclusions of Indian philosophy have the same origin, 
since its God is only the world-soul, and consequently not God 
at all. God plays no part in Indian religion, and atheistic 
Buddhism is only its logical outcome. The result of accepting 
so false and dead a reality is that men seck for extinction or fly 
to the hinterlands of the spirit; or if they do try to assert them. 
selves in a life of activity in the world, they become the slaves 
of causality, infatuated with the world of their belief. In place 
of the glorious purposeful necessity of God they set up 
mechanical necessity, blind and devoid of meaning. If the 
‘uniqueness and the unique holiness of God is tampered with by 
man and the attempt made to open a door through which God 
and man will flow into one another, then the result is Christi- 
anity and the short cut taken by mysticism. God, says Christi- 
anity, “became” man, did not stoop down to man. From 
henceforth the “world” drops out of the picture. The historical 
process, cut off and isolated, is regarded as a meaningless drift 
of events and a mystical process is put up in its place. Action is 
crippled, Israel's objective outlook degenerates in subjectivity. 
Zion, the objective world of reality collapses and sinks into the 
morass of merely psychological values. Minds that ventured 
out boldly into eternal life now retreat into themselves, become 
autistic and narcissistic. Life is diminished, its joy turned to 
bitterness. Compensation comes in the form of fanaticism, 
neurosis and sour-faced asceticism, the final and most shameful 
stage in this precipitous fall being reached in the development 
of the bourgeois mentality. 

But it is equally mistaken to degrade man and world to 
nothingness before God. Islam does this, and Spinoza himself 
is in danger of ending in such an a-cosmical view. Such an 
uncreative God, of which man and the world are an “emana- 
tion,” an effluence, or a mere “logical consequence” is for us 4 
God who is dead. For the supremely divine thing about God 
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is that man and the world could not for a moment subsist with- 
out Him, and yet that God did not wish to be without man and 
the world. Hence it is that we never meet God alone and “pure” 
but always in community with world and man, much as our 
eyes never meet the light except as reflected from the objects 
it illumines. And this is God’s love. For a reality in which there 
was no communing and no love would be one in which only 
fatalism could prevail. Nor will the outcome be substantially 
different if man and world cease to be autonomous in relation 
to each other, as when man becomes a mere appendage 
of the world, its “evolutionary product,” or when the world, a 
mere “presentation” of man’s, fades to a dream-picture, and 
hair-splitting explanations have to be found that will give some 
plausible account of how the dream-picture originated. Man 
is the measure of the world, its meaning, its coping-stone and its 
key, for without man the world would be but a chaotic agglom- 
eration. The world is man dissected, man seen from below, 
man’s scene of activity without which he would dream and not 
be a living being. Moreover, to tear down the partition that 
safeguards man’s autonomy against the world is to put an end 
to the eternal communing. The process of reduction makes 
God end in an empty concept or “idea,” man in an isolated 
individual, the world in a collection of things. But in God. 
there is truth and reality; in the human soul experience; in the 
world, facts and similitudes. The three phases are holiness, 
openness, existence. 
The same tendency to a false “‘worldliness” appears, often 
with the most dangerous consequences, in the attempt to repre- 
sent the world as “Spirit” or Logos. For neither Spirit nor Logos 
are absolute substances. Even Hegel’s “objective spirit” or his 
“self-moving idea” are idols, pseudo-realities, if they be taken 
as representing more than a relative objectivity. Even logic is 
not an ultimate, does not explain itself. The noesis of logic is 
in the last resort, practical. Before God there are innumerable 
logics of which ours is only a special case. God is not subject 
to our logic. What is logically necessary need not be divinely 
necessary. (Recent results in mathematics would seem to estab- 
lish the inherent relativity of logic.) Logic,’in fine, is only a 
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convention. All that remains is simply man’s activity before 
God in its practical aspect. This activity is carried out in an 
appointed place which was originally Paradise, but which, in 
accordance with the perversion of human nature, was turned 
to Nature. Thus nature is by no means a primary fact, but 
partakes rather of a secondary character. 

Most difficult of detection is the error which consists in ex. 
plaining the world by means of principles taken from the sphere 
of psychology, as when emotion, will, or love (Eros) are set up 
as substances, as the actual “stuff” of which the world is made. 
Man’s psychological qualities seem to belong to him in a 
peculiarly intimate fashion. They are “near” him in a special 
way. And man, not a mere creature, but destined to be the 
possessor of reality, was fashioned in God’s likeness. “Like” 
and “near” are concepts that are alive, not mechanical like the 
concept of identity. This is why, in talking of the soul, and of 
psychological entities, we are more easily misled into imputing 
to them an independence of being which they do not possess. 
Love, will, emotion, are not the soul. Eros has no better claim 
than Logos. The soul is the eternal “only once,” the “so and 
not otherwise,” inexpressible because unique, devoid of gener- 
ality and incapable of being replaced by anything but itself. 
Logos and Eros, man’s intellectual and emotional equipment, 
are but tendencies of the soul towards objectivism. They are 
identical in all souls, their differences being only apparent just 
as the same spring will work differently in different clocks, or 
the same tone sound differently in different melodies. Thus 
Eros and Logos can become the instruments of union with 
God, the cement that binds the process, but they do not them- 
selves enter into this union. Psychologism is a fatal deception, 
the characteristic product of the bourgeois soul. 

Israel taught of old that there were three and only three sins 
which a man were better to die than to commit—Idolatry, 
Murder, and Unchastity. Anyone who transgresses these 
boundaries has already parted with his life. Idolatry: the man 
who bows before idols is a slave, he is filled with dark and insane 

fears, he is divorced from reality, a ghost of himself. For to 
acknowledge anything whatsoever besides God is to deny God. 
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Murder: for murder means more than killing, it is to rob some- 
thing of the place which, like every other being, it has before 
God, Hence the old tradition that he who causes his neighbour 
to blush is to be called a shedder of blood. Unchastity: which 
means that a man turns in upon himself in all things, by a kind 
of incest, aims at self-fulfilment for his own sake instead of 
turning outwards and seeking in his own self-fulfilment a gate- 
way that will lead him to his place near God. 

The original world was devoid of all false substances, alive 
through and through, because all things lived close to God, 
ignorant of murder and of death; none robbed the other of its 
place, all helped to stablish one another. There was no incest, 
men were opened, they soared out of themselves. This original 
world is still with us, but in a latent state; the “perverted 
world.” And since, when this double world is given to us in 
perception we project it on to the uniform plane of conscious- 
ness, we have lost sight of its dual character. The whole of 
what is presented to us we take to be “the given,” in the same 
way that in our daily life we have come to look upon every 
object as a commodity, to be bought and sold, regardless of the 

,fact that it also means something else. Man in his present 
' broken state, which consists in being separated from true reality, 
believes only in the reality of what he can possess and be aware 
of through consciousness. Yet man’s roots do not lie in con- 
sciousness but in reality. Consciousness establishes the balance 
with non-reality, it is dependent upon non-reality. Once man 

_ has cut himself off and has, as it were, deadened himself by seek- 
ing to take possession of instead of surrendering his whole being 
to_life, consciousness appears to him as a shaft of light that 
pierces a black and impenetrable night. But to have left con- 
fusion behind one, to have been, as it were, born anew into the 
world, to see that truth lies not in grasping and circumscribing 
but in this reckless advance, in the joyful ecstasy of soaring with 

mighty wings through the realms of true reality—this is to be. 
raised to a new freedom, it is to enter into so overwhelming an 

experience of reality as to make the light of “consciousness” 

seem but a twilit gloom. Then the ruins of God’s world are 
raised again and the lying perspective which sees everything 


ied 
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as projected on to the dead level of uniformity vanishes, obliter. 
ating the dual character of all appearance. For the world we 
secm to discern in the “given” is not uniform, it contains orders 
of being that differ completely from each other. 

To a false reality there corresponds a false humanity, the 
result of man’s attempt to make himself master of substance 
and to be substance himself. In the beginning man was eternal 
with God, placed in the Madriga Gan Eden (Eden means 
“basis”), established in Paradise where there was no loss or 
decay. Then he sank and became mortal, sank like a withered 
leaf, shaken with the fear of extinction and longing for “immor- 
tality.” The Christian doctrine of immortality is a substitute for 
eternity and in no wise an advance upon the Tora, every word 
of which rings with the idea of eternity, never explicitly ex- 
pressed because it is taken for granted. The idea of immortality 
marks rather a lapse into subjectivity and decadence. The 
spiritual collapse of which Christianity was the religious expres- 
sion was a kind of repetition of that first defection which had 
caused man to flee from the white heat of God’s embrace. Man 
withdrew into himself, cultivated the “inner life.” This inward- 
ness, while it succeeded in curbing and domesticating the more 
childish and unbridled of his instincts, was nevertheless the 
shrinking attitude of the adolescent faced with the necessity of 
stepping out boldly into the world where alone the decisive 
meeting with God can take place. An unprecedented devalua- 
tion set in. All the emphasis was laid on the world beyond the 
grave. Death became the measure of all things. Even this 
Hinterland was not safe from the disruptive forces of 
Christianity (and the destruction of Fichud, or oneness). It 
broke up into Heaven and Hell. True, the greatest of _all 
suffering, separation from the source of all reality and its holy 
being, was already there without the paste-board horrors of 
Hell. True, the pale blue insipidity of the heavenly courts 
seemed tawdry enough beside the miracle of a mote dancing in 
a sunbeam. Yet now all one had to do to enter undisturbed into 
these Hinterlands was to die. The grave became the gateway 

leading out of this “vale of sorrows.” : 
The doctrine of immortality, this reputed triumph of religion, 
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flattered human vanity, for it ensured the preservation of every 
nonentity as a mummy. As though the mummy of the self 
were anything approaching eternal life. The shallowness and 
religious weakness of this conception became clear when finally 
all that remained of it was the idea of survival after death, and 
eternity and time were merged into cach other. The doctrine of 
immortality then sank to the level of physics; it ascribed to 
the “soul” a kind of physical power of resistance, an inner 
substantiality, based on the substantiality of physical objects. 
This, however, was to throw doubt on the whole idolatrous 
conception of objects as independent self-subsistent realities. 
“Things” do not carry their own “identity” about inside them. 
They are determined by the place they occupy in relation to the 
whole. They are words in the eternal duologue which we 
hold ultimately with God and derivately with each other and 
with the world, words which always recur in the communing 
from one fleeting moment to another. Things, therefore, have 
only a borrowed identity. The sentence “A is equal to A” is by 
no means self-evident; it is rather the most amazing mystery. 
It is an inconceivable miracle that anything can remain 
identical with itself even for two seconds. Only God can abide 
in Himself and say “I am that I shall be.” And He can say 
these words from the burning bush, which cannot remain itself, 
and yet, because of God’s presence, is not consumed. Thus 
only through a miracle can it be that “A remains equal to A.” 
Since all things can be resolved and all things integrated 
before God. Since He alone can say “I,” and man can only 
strive to do so, the indestructibility of the soul does not come into 
the question for us. The earnest of our triumph over death is not 
of a physical order; it lies in man’s ethical vitality, in his per- 
manent capacity for meeting God in the world. God’s holiness 
is man’s guarantee against death. Hence the absence of all 
“consolations” and “promises” in that most sacred death ritual, 
the Kaddish prayer, which contents itself with uttering “His 
great Name” over the open grave, confident that no greater 
assurance could be given. In the mere fact of God’s reality lies 
our assurance against death. For with God death does not 
exist. Originally, man was with God, and death simply did 
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not happen to him. Death is not an essential 
can separate himself from it as from an accident. This can be 
because death has only been adopted by man. The question of 
immortality does not touch upon the real problem, which is that 
of man’s purity and of the possibility of being made holy 
through the holiness of God. The holy alone can resist death 
or rather it alone is entirely free from death, though on the 
disordered plane in which we live the deathless moments of 
holiness coexist with those that are unhallowed. 

The question, therefore, which Saint Paul asked as to how 
holiness and purity were possible, should not be raised here at 
all, for it is a subordinate question, dealing with ways and means 
of attainment. It is enough that God is with man. In this near- 
ness to God and in his communing with Him, man is raised 
from his broken state, taken out of himself, emancipated 
from the sphere that is within the reach of death. This is the 
fundamental fact—this unlocking of man by God, this unfold- 
ing of a human being in whom henceforth death will have no 
place—this, and not the soul, separate and forever dying, 
clamouring for the compensation of “immortality.” Whoever’ 
has not been fully alive in this life will not become so through 
death. In the world as it was originally, things could indeed 
come to an end. Time was the chisel that fashioned the fullness 
of their shape. But to “end” in this way was not to “decay” and 
be “lost.” In. spiritualised “immortality” this “ending” was 
supposed to cease, instead of which it continued as endlessness, 
without life and therefore without form. Even immortal man 
is dead. 

There is no private immortality dwelling within the soul as 
something belonging to it in particular. What dies is precisely 
this element that tends to withdraw into itself. It remains 
subject to causal laws. A causal process never points to any- 
thing beyond itself, it is relative and not absolute being. In the 
midst of life we are filled with death, and to die will bring us 
no release. Only when death has ceased to exist can there be 
any real immortality. Immortality does not yet exist. Immort- 
ality follows from the complete aliveness of man when, purged 
of Tuma, the original corruption, he has been changed from a 


Part of man; he 
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being locked up in himself to one that is opened and can speak. 
Then the saying, prophetic beyond all measure, will be fulfilled, 
and “every tear shall be wiped away.” Even what has happened 
can be cancelled, for the past though beyond our recall is not be- 
yond God’s. The isolated individual cannot, by dying, work him- 
self free of the world of death. We are all inextricably bound 
together. So long as one still belongs to death all will belong. 
But if we are all one we can rid ourselves of death. This is why 
eternity is also called Nezach, or victory. For in the unfathom- 
able and silent wisdom of the Hebrew language, eternity means 
victory, not duration. The same spontaneous wisdom appears 
in the word for “pure,” Kaschar, which means closely bound, 
made firm, ripened to unity before God. Again, the word for 
“profane” Chul is connected by its roots with the idea of loose 
sand. Thus only in and through our togetherness is eternity 
to be attained. The People, not the grave, is the place of 
immortality, the “bond of life” in which we are “preserved” 
until “death is forever swallowed up.” To die means to be cut 
off, it does not mean to cease. One who is bound to others is 
free from the fear of death, for fear has its roots in separation. 
Where there is fear it is quickly followed by the flight 
to “possessions.” Only one who is dying wants to possess. Those 
who are separated, like corpses, are no longer able to build 
a collectivity. But he, the meaning of whose life is no longer 
“I” but “thou,” is truly alive, and has no more to do with death. 
To be lost, to disappear can have one meaning and one only, 
it is for a soul to be “cut off from The People”’—not from an 
ethnical group but from the conimunity as it exists before God, 
the gathering in Zion. 

And herein lies the kernel of truth in the doctrine of 
Reincarnation. According to this doctrine, as it is taught to-day, 
each being is conceived of as travelling through time along a 
separate track of its own, the different incarnations being 
stations along this track. But no being is isolated in this way, 
each is all the others and yet itself as well. Each human being 
is a particular and unrepeatable exponent of the human totality, 
and therefore indissolubly linked with all other beings, back 
into the remotest past. The discovery that memories of by- 
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gone epochs live on in our subconsciousness 
images in our waking consciousness and in our 
important one. The only meaning that reincarnation can h 

is, therefore, that within the sum of all beings there tre ‘ ave 
lives so closely akin to mine that I can actually conceive of them 
as “former” existences of my own—as a leaf feels More aki mi 
the leaves on the same branch as itself than to those on thes re 
of the tree. At bottom I am the “other.” The more complete the 
“thou” that I utter, the more fully will the “I” be sounded in 
me. He who is opened and dedicated to every “thou” is death. 
less, whereas isolated man can never get the better of death, No 
individual is immortal as such, and yet without the individual 
no one is immortal and death cannot be laid low. What is 
destined to immortality is the bond between all creatures before 
God. “Only in The People, only in Zion is immortality at- 
tained.” The People assembled around God as its centre has no 
need of immortality because there everything is eternal. Even 
destruction at God’s hands is still destruction through Him and 
has a more positive life than the most enduring existence in the 
physical order of things. The angels who sing their song before 
God and then vanish, have vanished before God, therefore, 
without annihilation. 

The doctrine of immortality teaches that the soul is similarly 
free from annihilation. It must therefore be separated from the 
body, it must leave this “empty corpse,” escape from its prison. 
But all that will have been set free is a ghost. The doctrine that 
the soul is more indestructible than the body shows that the 
standard used is that of physics. The soul is no more invul- 
nerable than the body; in its essence and in its ethical life before 
God it is equally subject to dissolution. And why should the 
body, that dumb soul filled through and through with soul, the 
very cypher and physiognomy of the soul—why should it be 
the more mortal of the two? In the body, moreover, are the 
collective factors, the structural elements that bind us to our 
fellow creatures and to all living things. This duality of body 
and soul, this communing between them, this living polarity 5 
the essential mark of human nature. To try and detach = 
soul from the body is to destroy man’s fundamental nature an 


and emerge as 
dreams is a ye 
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to create a phantom. In eternity the body, too, is eternal. The 
only concrete thing is the complete human being, not body or 
soul, or thought or will or sex. All these are abstract portions 
of man, and can no more subsist on their own than an eye or a 
heart can occur as an isolated phenomenon, Man is completely 
body and completely soul, a unity. The eternal moments of 
the body-soul existence are his immortality. 

Psycho-physical parallelism and interaction are fruitless 
attempts to build up a homunculus out of fragments, for man, 
concrete and undivided, has never occurred in this divided 
state. All these pieces and substances are dead—whether they 
are called body, soul, Logos, Eros, or even Atman. In reality 
the universe is innocent of the monstrous hierarchy of mytho- 
logy, or of the “powers” invented by occultism. These are but 
the “Mumbo-jumbo” devised for the slavish mind. They are 
spectres that vanish into thin air before the free man who casts 
all idols down from their thrones and acknowledges holiness as 
the only reality. The worlds of occultism are not “higher” 
worlds, they are lower worlds, worlds that have fallen and been 
overcome, but have been restored on the assumption that some- 
thing of man resides in them. 

Far deadlier than any bodily decay is the insidious principle 
of death within our souls, the most subtle Tuma, the inner 
impurity that dims our vision of the original world and separ- 
ates us from God. But he is immortal who, having been 
summoned has answered the call, no longer seeking for true 
substance in and through himself. Man who has been thus 
opened, and has entered into his being in all its concreteness, is 
truly alive, and the victory shall be his. 


SECOND CHAPTER 
I 
THE WORLD: IMMANENT TRANSCENDENCE 


Jesch me agin. Creation out of nothing. Such is the world. 
This idea has proved a stumbling block to many thinkers, and 
has been a cause of dissension to others. Creation out of nothing 
is a pleonasm, for if anything whatever existed beforehand, the 
act would be one of formation, of shaping, but not of creation. 
The world is creature through and through, and this is why it 
is alive. It is relative through and through even in those hidden 
corners that have not yet been swept clean of false substantiality. 
There is not a trace of anything that may be called absolute 
in the world. And this is the world’s stupendous opportunity; 
this is what qualifies the world to be an unfolding spectacle 
before man. For everything around us is symbol—with which 
allegory is sometimes confused. An allegorical figure stands for 
an idea, but a symbol is not one thing that stands for another. 
Anything, in so far as it can stand for everything, is a ‘‘symbol.” 
Anything, in so far as it expresses eternity in its own way, 
becomes a symbol. To live in the world of symbols calls forth 
man’s highest faculties. But the world of facts and forces, 
existing in their own right, calls for the “‘hero.”” The hero can 
but die, he cannot live. Of all types of humanity he is the most 
crooked and the most transparent; intellectually lazy, flecing 
from life with his cheap death-stroke solution. For to seize upon 
the reality of symbols—and they are far more real than 
seemingly solid “things”’—requires a mind alert, fearless, and 
scornful of all nice calculation, ready at any moment to embark 
upon the adventure of the eternal communing with God. If 
the world be regarded as having an uncreated, hard and fast 
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“structure,” then the only thing for us to do is to Strive for 
security within this edifice. But the authentic, the created world 
of symbols is constantly changing; it is eternally new, and real 
beyond all measure because it calls for a constant renewal of 
man’s power of speech. This is the highest function of all 
beings—to stand before God as symbols, to bring the “Only 
' Once” into the presence of the One and Only. What can be 
counted is dead and meaningless. Hence the profound con. 
nection asserted in the Bible between the numbering of the 
people and visitation by the plague. Things are only words 
frozen into momentary solidity for the requirements of 
practical action. 

The world is not a “closed system.” We cannot encircle it 
with our thought. Whether we can grasp it or not, it is not 
closed at any point. The world is practical life, forever changing 
and equally real at all moments and in all its configurations. 
We are not held once and for all in “one” world, there is no 
such thing; we are continually creating new worlds. In dis- 
coveries, such as those of Radium or the planet Neptune, the 
new actually takes shape. The worlds of other epochs and other 
climes are as real as ours. They are not fixed abodes but com- 
munings with God. It is moreover precisely because they are 
duologues with God that they are not mere “subjective” 
dreams. In the world of error, of confusion, phantom 
substances exist side by side. Even the world of Indian 
thought is a world of false substance, a parley that has not yet 
reached God. It is a world that cannot be fulfilled or redeemed 
but only, as Indian philosophy rightly teaches, done away with. 
In the living world all things imply each other, each pointing 
to the place above it, and all engaged in a perpetual ascent and 
increase in and through each other. The totality formed in 
this way is not a closed system, it is eternally open before God 
and before man: It is not the world of matter and movement 
nor the world of logic nor that of the emotions. In the world 
of matter and movement nothing is necessary in the eternal 
sense; things are only fixed, there are only facta, and a factum 
is never primary. A completely closed world would be God-less 
and therefore dead. The only kind of world that can rise above 
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itself is one that is open, practical, and made of words, because 
words can become prayer and prayer is communion. The world 
of physics or of logic can only rotate on its own axis. It is, 
of course, perfectly legitimate for purposes of technical craft 
to regard the world as a mechanical system. Technical craft 
works magic, but its spell can be broken. For the hand that 
grasps is not qua hand, accursed. It is right that we should 
make all things our own, and it has been said that we shall 
have to answer for all the things we might have enjoyed and 
did not. It is only when grasping is made the basis of our | 
existence that it takes on its deadly character, only when 
acquisitivesness and playing for safety are expected to lead to 
more life. 

The world stands open not only to God, but also to man. It 
is the scene for him to view, the stage set for the “Tent of 
Meeting” of God and man. A scene indeed well suited to man’s 
‘fallen, his separated state. The Garden of Paradise was 
turned into untamed nature and death spread like wild-fire 
throughout its vegetation. Nature is by no means primary—it 

|is rather a grimace on the face of paradise beneath which we 
can still discern the original features. We live among the ruins 
of the original world. Nothing can surpass the profundity of 
the words which tell us of all the creatures that God “brought 
them before Adam to see what he could call them.” Thus every 
created thing receives its name (its name is its essential nature) 
not only from God but from man. For herein (in the Zimzum) 
is God’s overflowing love made manifest, that he left room for 
man. Without man the world would fall to pieces. Man is the 
coping-stone.and the key of the world, the mystery hidden in 
all the configurations of nature. Man is the synthesis of all 
nature, and nature is but a preparatory stage leading up to 
man, it is man more diffused, less concentrated, not yet folded 
into unity.* The upward urge in nature comes from this hidden 
spring—man’s desire to emerge. This is the solution of the 
riddle, this and not some mystical life-force which has to be 
assumed in addition to the phenomena that admit of 
mechanical explanation. All the configurations we find in 
* See Note 2, p. 118. 
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nature are both natural and human. They are not products of 
man, not discarded husks, experiments that have failed and 
been rejected. World is the content of God’s theme, just as the 
unconditional ethical life is its form. To ask what need there 
was for the world and for the world’s emergence, since every- 
thing was contained in God, is to speak without love and with- 
out any understanding of God’s love. It is the question of a 
soul that is isolated and dead. “Nature” finds its release and 
redemption in the “world,” and without man it would remain 
wild. When man appears and the coping-stone is set in nature’s 
arch, “history” begins. The stage is set for man to speak with 
God in a converse that stretches out into eternity. 

No explanation can be given of nature which does not take 
account of man. Our ancestors are not this or that animal 
species. All animals and all plants too are our ancestors, nay 
so are climates, zones, forces of nature and the very stars 
themselves. They all live on in us, and are actively present in 
our unconscious souls. Hence the deep feelings connected with 
Totemism. But though Totemism and its counterpart the 
ancient Jewish sacrificial cult are by no means superstition; 
they rest upon a deep insight; yet the natural kingdom to 
which they belong is and may be locked up and sealed in man. 
Nature only becomes articulate in man, the speaker. Without 
man and the names he gives to all things the creatures would 
have remained archetypes. But archetypes are dumb. Only in 
man can the universe speak with God. Then the archetypes begin 
to serve a purpose. The fact that everything can become speech 
and can be spoken to by God makes possible a new and higher 
form of immediacy. But this is also the path taken by the 
devouring fire of conscious life; this fire sets flame to nature, 
for all nature is inflammable, being soluble and of lower order 
than we are. This separation of man from nature is reminis- 
cent of the terrors of birth and the severing of the navel cord. 
For a moment the new-born being thrust out into the world 
seems to stifle. This sense of suffocation, this death to nature, 
has ever and again given rise to a romanticism which yearns for 
a return to nature and turns away from the fire of conscious- 
ness as from the source of all evil. It is, of course, true that 
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consciousness is secondary and not an aim in itself, but at the 
same time it cannot be avoided. We cannot save ourselves by 
turning back and retracing our steps along the path that leads 
to biological decadence and that reduces the living world to a 
world of commodities. That terrible moment when the soul’ 


of man is threatened with extinction can be overcome only by) ,. 
those who are not afraid to set out on the radical adventure of | i ne 


daring to face the world in all its fullness. 


We have not yet dared to face the world as we should. We > 


shrink from the fire and from the severing of the cord that binds 


us to Mother Nature. Yet only from a completed world will” 


the secret of the universe emerge—‘‘The fullness of the 


Name over the whole world.” In that complete and uncor- ’ 
rupted “worldliness” that is able to endure the dazzling light - 


of the Absolute, our original nature is renewed and rescued 
from its broken state. True life, original and immediate is not 


humanity has gone astray, but rather that it is rooted in the 
solubility of nature, in her capacity for being burnt up. Nature 
has been delivered over to us. To us! She has been overtaken 
by the danger that still threatens us. Everything that separates 
itself from true reality becomes degraded to the status of being 
a mere object, which is then delivered over as an offering to the 
free and the living. The great prophet Isaiah knew this when 
he said: Only that will fall into the flames that was already 
their prey. Decadence does not arise in the realm of natural and 
biological processes. It comes from our inability to attain to 
the Fichud. Man’s union with nature can be dissolved as easily 
as it was established. There are other unions on higher levels 
which include this union within themselves. In the Temple, 
nature was only an ornament woven into the veil that hung 
before the Holy of Holies. The highest Jichud excludes all 
decadence and weakness from the people of Zion. It must also 
be realised that when new layers of humanity rise to the surface 
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this does not mean that they are “parvenus” in the old order 
Something new is always beginning. And the new is always 
capable of attaining to union and therefore to unmediated 
existence. This explains the sound instinct underlying all 
revolutionary movements which do not fear their own decay 
and dissolution so much as the return of the powers and privi- 
leges long dethroned. “Israel,” it has been said, “stands under 
no star’ —as do the nations. The true human community dwells 
with God in the fichud, it does not rest on biological founda- 
tions. The King, the representative of all national tyranny is 
thus the deadly enemy. Kings must be destroyed, for only the 
Holy One is king, He, and not fate. The free man is not the man 
without a fate. He is only free from the fate to which in the 
dead world of slaves and idols even the God of superstition 
submits. But He who can say “I am” has led man out of the 
“house of bondage” out of the sepulchres whose walls are 
painted with images. 

Life is a medium, not a measuring-rod. The world as we 
see it is not only the created world, it is a world that is still 
closed, shut, incomplete. Its full glory has not yet been made 
manifest. This world has no “beyond.” To know more of it 
we must learn to understand it more and more deeply, more 
and more concretely, more and more in the light of absolute 
reality. Far greater than the idea of the “beyond” is that of 
the “world to come” (olam habah). This is one of the most 
powerful ideas that have arisen from the complete communing 
of man with God. Our world—to be. A kind of clairvoyance 
dawns upon us when we cease to look for the beyond and 
turns our gaze with more piercing intensity upon this world. 
This world is' enough. There is no need for compensatory 
ideologies. Nothing is enclosed in itself, but every single thing 
and every single moment with its never recurring possibilities 
is a spark waiting to be fanned into flame by man. These are 
the lives, the Chajoth contained in all things. To look upon all 
things within the fullness of the Jichud, to know their true 
place and their Chajoth, is to be a new seer. As yet the world 
is and must be only a possibility. It is the world to come. 

In this life we are in the midst of eternity. Eternity is not 
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only transcendent, but empirical and transcendent at the same 
time. But even the given, the empirical, is not simply “given” 
but is also transcendent. Neither can the given be “grasped.” 
Nothing can be grasped, though everything can be used. The 
curse of nothingness lies in all grasping, for we cannot hold 
what we grasp. It eludes us and slips through our fingers. Time 
and space are like a poison at the heart of all phenomena, an 
evil charm, turning them to ghosts. In their true function, 
however, time and space are the chisels that gave shape to all 
things, not the agents of their disappearance. Empirical trans- 
cendence or the belief in the transcendence of empirical things is 
a view of fundamental importance and is a preparation for see- 
ing the world as the “world to come,” instead of seeing it as one 
already there to be touched and handled. The world we handle 
has as much significance in God’s world as the hand has for 
the body. The hand has no meaning except in relation to the 
whole body of which it is only a part, though the body would 
not be complete without it. But touching and handling must 
never be promoted to the rank of an all-embracing, all- 
controlling principle. What we can only grasp or lay hands on 
turns bad, it leaves us with a sense of nausea and emptiness. 

How is the world possible? The question cannot be settled 
forthwith. We are only beginning to open the world, for we 
have never yet lived in an unbroken state. The “world to 
come,” is this world in the Jichud of union, which always means 
union with God, not merely union with one another. The world 
attains full reality only in The People, in the community freed 
from all falseness. Thus nature is enclosed in man. Such is 
the world. Then man is opened, released from thinghood, 
raised up from that spiritual corruption in which he has made 
attempts at wisdom. The opener of man is Reality. Not that 
reality is set up as a god: that would be idolatry, and slavery: 
but rather that God is the only real thing. We are slow in 
gathering the strength that will enable us to live with His 
uniqueness ever before us. But in so far as we do, our insight 
gains in depth and clarity until the whole world becomes trans- 
parent. We no longer deny and reject things, we seek only to 
find their right place. And in this way things lose their trans- 
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itory character. To be “earthly” is not at all to be “subject to 
decay.” God called the world good, and this good is not some. 
thing to be laboriously brought forth out of evil material; it is 
already there, shut out only by our confused and distorted vision, 
It asks only to be released, not (which would be impossible) 
to be produced. The completely relative world is the world 
cleansed of all idols, it is the world of symbols, utterly joyful. 
It contains nothing which at the last moment (or at the last 
but one) can place us in bondage. We can live in it as lords, 
upright and unafraid. But in a world which contains “forces,” 
and whose structure is based on forces, we live as slaves. It is a 
world of the dead. Even if the world appears to us in the form 
of a mechanism, this does not mean that it is a mechanism. 
It may often speak to us in the language of mechanism, which 
is by no means something devoid of meaning, but on the con- 
trary contains a very profound meaning. Everything can be 
both itself and a means to something else. But if things are 
regarded only as means, then the world ceases to be symbol 
and becomes false substance. In a reality that is complete and 
living the fleeting nature of all phenomena need not reduce us 
to slavish fear. The transitory is a means by which we can 
rise, a means that the soul can use without turning in upon 
itself. Withdrawal of the soul into itself is the one act of 
unchastity; it is autistic and incestuous, and must be shunned 
above all things. For the soul is an erotic being, and must live 
erotically. Eroticism always refers to the whole, sexuality to the 
individual. The soul that is not erotic is unchaste. 

The completely relative world is silent before God; its life 
resides in the fact that it is called forth and summoned. It is, as 
it were, flung into empty space and can find no peace within 
itself. Nature is locked up within it. Nature is related not only 
to man who is above her; her meaning also lies in her relation 
to the Tohu. The Tohu is the abyss of the Zimzum, the nothing- 
ness out of which God wrought creation. But nothingness itself 
is a creature, it is something positive not simply an all-enveloping 
darkness, God can in no wise be denied; He has created both 
yea and nay. The Tohu abyss of nature is also contained in 
man. The world ‘‘comes,” and it grows increasingly auto- 
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nomous over against nature; it becomes, as it were, nature- 
proof. But it is also proof against the tyranny of universal 
concepts. The attempt has been made to dissect the living 
world and break it up into its component parts, such as matter, 
force, causality, logic, sex, action; but this has been done not 
because the world is vulnerable (if it remains nature-proof it 
can resist such dissection) but because man is vulnerable. The 
world is quite guiltless. If vulnerable man escapes the world 
remains uncompleted; it succumbs to the religious interpreta- 
tion. Thus the world is threatened in three ways. By religion 
with its principle of non-worldliness; by nationalism which 
identifies it with nature; by ideology which breaks up its con- 
creteness. It can be misunderstood in three ways. For the world 
has only worldly reality, and is neither God nor man. And this ' 
world we speak of is that which has arisen through confusion 
and a perverted view. The original world_is one on which we 
have not yet dared to venture, it is ‘to come.” 

The eternal moments we experience in the midst of life 
belong to this “coming world.” The world that groans under 
the yoke of causality is a fiction of the bourgeois mind, 
though everything that happens in it is accidental, not 
necessary. Necessary means divinely, not causally necessary. 
The causal is not “necessary,” it is only conditioned. And 
the transitory is not really transitory at all. To overcome 
the world means to make it transparent. For the world 
seen truly is Zion. The fully opened world that has been 
cleansed of idols is a deathless world. Only the dead things in 
the world exercise power and constraint. The world does not 
yet stand forth in all its glory because the coping stone has not 
been firmly placed at the apex of the arch it was to hold 
together. The world has been put forth by God, it does not 
flow from Him. It has been called into existence and it must 
answer the call. When man can call the world in all its fullness 
by its right name, when he can understand every single thing 
and give it its true name, then the fullness of things will enter 
into him. The whole universe becomes articulate through man 
and through man alone. Man opens all things, but is himself 
opened by God. Without man all things would remain arche- 
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types, spellbound as it were. Through our naming them they 
become speech. And all things become as words in a sentence 
to which they give meaning. All things can stand before Gog 
and be made holy. Every concrete “once-and-only” moment 
strains to escape from its accidental character, due to its 
separateness, and to enter into the all-binding Necessity that 
rests on its meeting with the One God. And this is called 
| peace. This world in its fullness and nearness, here and 
now, always and everywhere is the only stage on which God 
will meet us as clearly and unmistakably as “things” meet our 
bewildered spirit now. That is why we must set to boldly and 
lay hands on the world and make use of it. There is nothing 
stronger than man before the Countenance of God. F rom the 
divine standpoint, but from this standpoint alone, all things 
have been given to man for his use. Therefore to man are all 
things due, and to the powers of nature—nothing! 


SECOND CHAPTER 
II 
EPISTEMOLOGICAL REFLECTIONS 


“Whosoever is rescued from unchastity, to him a miracle 
has happened.” So runs an ancient saying. Knowledge is — 
possible and legitimate only in a world that is without” 
unchastity. By that is meant a world whose meaning does not 
end in itself but opens out, overflows and is gathered into man, 
a world that lives and says “yea” and “thou.” But in the 
world of confusion and corruption and idolatrous substances, 
in the perverted, incompleted, closed in and murderous world, 
knowledge is impotent and rends the knower asunder. Every 


theory of knowledge starts from a standpoint that is rotten and 


Gi«ti wide of the mark. For knowledge does not come at the begin- 


../¢ ning;_it_is the final fruit. This is not scepticism. Knowledge 


‘does come eventually, but it cannot be taken as a basis. If it is 
true that “problems” cannot be “solved,” but only outgrown, 
then the time has come to dispose once and for all of the episte- 
mological problem. Its starting-point is ethical and therefore 
ontologically wrong-headed. The demand for certainty at the 
outset (Kant’s question) whether acceded to or denied is 
meaningless. It betrays a thoroughly bourgeois preoccupation. 
For the material of epistemology, “the presented,” isnot primary 
in character. More fundamental are life, position, faith which 
is Emunah, or trust. The fundamental decision based on these 
is what finally leads to perception of the truth. The presented 
is not the necessary. The merely “given” is dead. Meeting God 
is the primary thing, the fact of “thou,” the call and the answer. 
Everything else is secondary, is only an image of this eternal 
communing. Conscious knowledge, which bears so close a 
resemblance to the sexual act, grasps at emptiness, for nothing 
can be grasped, everything is empirically transcendent. Life 
59 
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is in no wise a result of grasping; on the contrary, we can only 
grasp what has already been lived. Bread, although indis- 
pensable, is a result not a precondition of life. The fundamental 
thing is not conscious experience, but experience of God. 
Grasping and consuming an object can never enable us to see 
it, for our grasp is dead. It was not always so, but death over- 
took it and it is waiting for redemption. Only what is pure and 
open, only what has lived free of murder and unchastity can 
be grasped without forthwith melting into nothingness. When 
we know things consciously it ceases to matter which madriga 
they belong to, they all fall headlong on to the accursed dead 
level where everything can be subsumed under the concept 
“thing” or “content,” or even “commodity.” Here the creature 
that has been named and called into existence vanishes into 


' nothingness. We do not become aware of any of the essential 


things such as love by knowing them as contents of consciousness 
but by living them. Consciousness is merely a place of exchange, 
the screen on which images come and go. The roots and summit 
of man are not in consciousness. Below me is nature; within 
me, soul; above me, nought but God. I can know everything 
that is below me; everything that is in me, though none of it 
completely; of what is above me I can know nothing. Only 
revelation is possible there. But I can live there, I can enter in. 


truth—can find no room in us without rending us asunder;’: 


but we can live in truth, we can dwell in the kingdom of truth. 

Knowledge is not a copy. Truth is not a copy. To know is 
not to form copies of things. The copy theory of knowledge is 
the result of the false starting-point. We cannot find truth by 
the light of merely “adequate” concepts. The root of objectivity 
is not the “thing in itself” but God. The “thing in itself” is that 
which we must conceive of to escape contradiction and which 
yet falls to pieces the moment we do conceive of it. The expres- 
sion is eloquent of the fact that all existence is hedged about 
with paradox. It is and is not. It is suspended between being 
and non-being. The attempt to escape from this dilemma by 
regarding knowledge as a kind of creature-activity which brings 
forth its object is equally doomed to failure. After all, we can 


Below is the field only for technical activity. Truth—God is //// 


f 
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let the subjective element in knowledge swell to its fullest extent 
while the objective dwindles to a paradoxical remnant, or we 
can allow all the honours to the objective element while the 
subjective shrinks to the dimensions of a problematic appen- 
dage; there is no fundamental difference between the two 
procedures. In either case knowledge is taken as a mechanical 
relation between two things or is understood on the analogy of 
something maufactured. But the part played in knowledge by 
copying or reproduction, although important on the lowest 
level, to which we must always be ready to descend, can never 
be taken as the universal principle of meaning. What makes 
all these explanations unsatisfactory is that the world perspec- 
tive on which they are based originates in the individual soul, 
the soul that is isolated and cut off, and to which everything 
must necessarily appear in the form of isolated “things.” Even 
the connectedness of things seen from this standpoint is some- 
thing isolated and seen as a thing. But it does not follow that 
because man always appears as an individual, to be individual 
is to be man. As an individual, man is in danger of being torn 
to pieces and as part of a general whole he is in danger of being 
absorbed regressively into nature. The eternal “only once” 
is the most glowing point in the totality of things, but it is also 
the most fraught with peril. 

And yet how does the external world get inside us? How do 
we come to have knowledge if our perceptions and the true 
judgments we make are not a product of our being? The 
answer is that reality is not what is presented to us, but what 
meets us. It is our meeting with God. This opening up of our 
being is the fundamental thing. The presented is only a kind 
of by-product of this basic process, something that has been 
cast off and has died and can only come to life again as a 
symbol. Only what is shut in can be presented, and this is 
something secondary. The primary thing in reaching clear per- 
ception is our communing with God. What comes first in order 
of time may very well be second in the order of reality. The 
riddle as to how closed substances can ever come into contact 
with each other does not admit of solution. The epistemological 
approach is one on which we cannot and must not take our 
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stand. Fragments can never unite to a unity u 

first been made open. To be open means “A mage have 
longer a thing. It means to be holy, and only the iy oe 
enter into communication. Now, seen from the stand af pe 
truth, everything is holy; and knowledge seeks seth, Ev * 
single profane thing becomes holy when it is named i he 
and enabled to meet God. Knowledge does not take. 
between two entities, but between three—man, the sects 
its fullness, and God. In every word we utter we have ye 
said God. In every act of awareness, we are aware of Him 
God is the maximum worldly experience of which we are 
capable. Whoever has not had this experience has no real hold 
upon the world, it will always elude him, and he will be weighed 
down by this inability to attain to true “worldliness.” In Kant, 
as in all epistemologies, there is no room for God. Indeed, 
God plays no part in the philosophies. Kant seeks refuge in 
the deity to escape from the dilemma of the Critique of Know- 
ledge. But his ethics are heteronomous and not based on the 
same principles as his epistemology. And in the end there is as 
little room for God in Kant’s philosophy as there is for the 
world in the sublime philosophy of Spinoza. Relations such 
as joining, separating, connecting are only possible because 
originally all things communicated with one another in holiness. 
All things are open (i.e. can enter into relations) because they 
are open to God. Community of being is the pre-condition, 
the a priori of objectivity, it is not the result of a common 
object. Where the community of being is strongest it also 
possesses the most impenctrable objectivity. 

In conscious knowledge everything is sealed up in thinghood; 
in the Fichud, it is opened. Consciousness locks in, Fichud 
unlocks. Epistemology, which is always mechanical, cannot 
take account of transformation, it is always one-dimensional. It 
knows nothing of the diversity of beings, their many- 
dimensionality, their ascending order and gradation, since 
it projects all these on to a dead level of uniformity, where 
the processes of knowledge can only be described, but 
cannot be interpreted. On this plane where consciousness 
seizes, masters and consumes its object, only a diminutive 
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remnant of reality can be discerned, a mere spark that 
barely contrives to keep the glow of reality from dying out in 
the ashes of waste matter. But on the madriga where all that 
exists stands before God as symbol, open and interpenetrable— . 
on this non-mechanical level of speech—contact can be achieved 
between knower and known. Truth is a maximum value and 
is therefore only to be understood through the idea of existence 
that has reached its highest point, not through that of existence 
that has suffered diminution by a process of abstraction. The 
higher is not born of the lower, but it often emerges from it 
because it belongs to the lower. It is of the essence of the higher 
to be akin to the lower and to stoop down to it. The higher its 
madriga, the lower will it stoop. If we seek the highest in 
cloudy heights we shall not find it; it is hidden deep in the 
earth. In the noble words of tradition: “no one has had the 
humility to stoop low enough to find it there and bring it forth.” 
Reality does not in any way enter into the knowing process as 
described by Epistemology. Reality does not admit of being 
either known or not known. Knowledge is a paradox, because. 
it only comes into being with God. It is not a self-contained 
process. In perception and in pure knowledge the contact with 
the object is in its deepest essence speech. Speech unlocks and 
opens. Everything can become speech and words are 
simply things that have been opened. The openness of all 
things constitutes their essence. Speech does not dwell in the 
solitude of the isolated dead soul which remains an individual 
but is not yet man. Speech “belongs” to the individual but is 
not “in” him. The lonely wisdom of the individual is dumb. 
It only tears man asunder and gives rise to the problem of 
epistemology. What is torn is always impure (trefa) and 
belongs to death. The theory of knowledge tries to understand 
from the standpoint of death. But nothing can be understood 
\except from the standpoint of its own place. A being must be 
understood in terms of itself, not of its origins. “Let God’s 
Presence be worshipped from its own place.” These were 
the angels’ words, heard by the prophet when for a flash the 
world of eternal reality was revealed to his astonished vision. 
This is the supreme principle of our ascent. It raises us to 
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our full tension and saves us from lapsing into retrogression. 
It detaches every creature from its particular apparatus, 
and leaves it deeply rooted in its own eternal place, secure 
against death. Thus every advance stands firm, autonomous, 
guaranteed against all back-sliding and loss. Our surety for this 
lies in the absolute transcendence of God who thus confers 
transcendence upon all forms of creation if each be worshipped 
in its own place, This is the latent solidity of things which 


Pe 


examining it at its highest level. But here knowledge is meeting, 
not a copy. We meet truth; it is established in the higher 
Collectivity. Truth is not agreement; it requires no criterion. 
What is proved and verified may very well be correct. But it is. 
the mark of a vulgar mind to equate correctness and truth?) 

God is truth. Truth’s standard is not the thing-in-itself. We 
cannot start from the state of things where each is locked away in 
itself. Such a world, devoid of speech, incapable of communica- 
tion is the world of “unchastity” where things retreat incest- 
uously into themselves. It ends in nothingness, like the world of 
murder and idolatry and bondage. Is truth then to be found in 
logical consistency? But logical thought has no life of its own, 
it is not self-established, it is not independent of man, it has 
no absolute and superhuman authority. Logic consists of the 
rules of the game enacted on the world-stage. In the last 
resort it points to something beyond itself, it is a postulate, an 
ethic. Logic is the grammar of the language we use when we 
speak to God about His own theme. Hence its inexorable 
character—for us, not for God. The same is true of the com- 
pulsive element in mathematics. Space and time are contained 
in things and processes and do not contain them. The funda- 
mental character of space is revealed by the discovery that it 
_ isa closed curve. The formless abyss of its infinity is only the 
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counterpart of its tendency to bend into itself and turn every- 
thing into frozen immobility. Space is the medium in which 
things are dead and locked up. Time (which is in no way co- 
ordinated with space) is the opposite, it makes things open, It 
does so because time is future and only future. The past does 
not belong to time, it is its by-product, something it has elimin- 
ated and cast forth; it is time that has become “thing.” And the 
present is not a point on “the line of time,” it is completely 
outside time, indeed it is non-temporal, and marks the absence 
of time. It is the last term in that process of opening which 
happens in time; it comes when time has completed its work. 
That is why in our corrupted and broken world everything 
seems to be robbed of the present, which eludes us like a ghost. 

From the point of view of true insight the question whether 
space and time, and the concepts of the understanding and 
certain forms of judgment are a priori or a posteriori is 
immaterial. The realm of the a priori is not more exalted or 
more permanent than that of the a posteriori. The higher value 
set upon the a priori can in the last resort be traced to the 
splitting up of existence into a duality effected by Christianity, 
and to the hope that by emancipating ourselves from experience 
we shall find a way to a realm of ultimate and fundamental 
validity. But in a free world that is able to stand firm, it does 
not matter whether the lines run from us or towards us. Any- 
thing can change places in a flash from the a priori to the 
a posteriori. Hence the innumerable schools of Epistemology, all 
of which admit equally well of proof as of refutation. It would 
be interesting to get a bird’s-eye view of all these different 
possibilities of thought set out in tabulated order. But as fear 
vanishes and humanity is raised from its broken state the need 
for privileged sections of existence ceases to exist. The fullness 
of the Jichud is not divided into “eternal values” on the one 
side and on the other a world given over to “rust” and “moth”; 
there is no inner a priori versus an external a posteriori. On 
the contrary, everything wherever it be placed, whether within 
or without, before or after, in the universal or in the particular, 
can soar up into reality because of its capacity to live opened 
in God. This possibility of coming before God resides in all 
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things, all functions, all places, conditions and orders of bein 
and this is the sought-for realm of validity and truth, this ant 
not logical or mathematical proof, or a criterion of validity of 
the thing-in-itself. 

The attempt made by idealistic philosophy at all times to 
build up or conjure forth a world with the help of general 
concepts and ideas is as doomed to failure as the attempt of 
Empiricism to build up a world out of isolated units devoid of 
plan. The world is neither fixed into a framework of ideas nor 
is it a mere amorphous heap. It is all existence in eternal, ever 
changing, practical action, not a closed system. There is not a 
fixed world structure, no enclosed space which we can encircle 
with our thoughts. The world is not “‘thinkable”; and this not 
only because of “the limitations of our knowledge,” but because 
the world is alive and changing. The “new,” the “contingent,” 
the eternally recurring “only once,” urgent and continuous 
as a roll of drums, is forever exploding the world-scaffolding of 
the philosophers. Even Hegel’s “‘self-moving idea” cannot bring 
forth the unbounded fullness of a world-reality. All these ideo- 
logies merely stretch across the concrete world like spiders’ webs. 
And Empiricism which sees before it nothing but an agglomera- 
tion of things is no less wide of the mark. Not one of the three 
master philosophies has reached its goal. Kant’s standpoint 
prevents him from the start from breaking through to reality, 
which is in his system a mere appendage. His greatness as a 
thinker lies in the crisis which he brought about. His philosophy 
marks the end of the merely spiritual world, it is the dead-end 
of all purely philosophical lines of thought. The greatest of all 
philosophers, Spinoza, abandons his sublime starting-point and 
lapses into a false worldliness, which finally collapses because it 
is not alive. And Plato takes refuge in a spiritualistic attitude 
which makes him the originator of that splitting up of reality 
into a duality which was completed by Christianity. Platonism 
was the dawn of philosophy. Its sun shone brightly for a while, 
but to-day it is long since set and only a feeble after-glow 1s 
there to tell us of the vanished daylight. In the Platonic and 
Socratic circle philosophy became free, because the archetypes, 
ie. the images of prehistoric thought and of mythology, we 
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turned into ideas. The great bonfire of nature flared up. Now 
it is almost extinguished. A ghostly flicker only remains—the 
death-throes of the idea of nationalism, showing that the end 
of mythological thinking is near. 

The necessity belonging to logic, to mathematics, to the laws 
of nature or universal concepts does not impose itself because 
of any inherent force. The compulsion exercised is not an in- 
dwelling, absolute and compelling necessity, but one that is 
relative and attaches only to uniquely occurring situations. 
These things (logic, mathematics, etc.) are facts which have 
been given a certain status and can be deposed. For every 
necessity, however inevitable it may appear, the hour of 
abdication may always strike; and even the most unlikely, the 
most accidental occurrence can be raised to the status of neces- 
sity. The only real necessity is divine necessity, manifested 
equally in the particular and the universal. The innumerable 
minor “necessities” are as it were without root, mere instances 
of blind causality. In a world that has been cleansed of all 
idolatry and magic, however, there are no “powers” that 
exercise compulsion. There are only facts. And facts arise 
from the unending, the immeasurable fullness of the divine 
jichud. God speaks facts to man in order that man may meet 
Him in them. But this is very far from asserting the monstrous 
error that what is presented to the senses is divine fact. When 
from our variegated experience something clearly emerges 
which we all feel to be endowed with divine reality, we call this 
revelation. The dazzling light illumines the whole of reality, 
and when it goes out we once again confuse chimaera and 
reality. The facts presented to man by God belong to the 
primary world. God speaks not only in the necessity of 
universal laws but in the necessity of the contingent, of the 
particular event occurring only once, never to return again. 
Thus man must answer a two-fold call. He must sanctify God 
by acting with uncompromising “righteousness”; and he must 
love the unique, the never-recurring events, he must stoop 
to “the unnumbered sparks that are waiting to be fanned into 
flame by him.” To live only according to a rigorous code 
and to dedicate one’s actions to this principle regardless of 
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their content would be to live as a devil before God. And to 
dedicate them only to love would be to live as a fool. We 
must use the left side as well as the right in order to walk 
straight. For every step we need both sides. Walking is not 
to hobble from left to right, and he who can walk is called 
the just and upright man (<addik). 

What then is the function of universal concepts? The 
“universalia” are not archetypes, for the archetypal world is 
dumb, a world in which man has not begun to speak with God. 
Language makes use of universals, although it by no means 
consists only of concepts. Reality lives and moves within 
language, which brings image and concept into the fFichud in 
its wake. Image and concept come to life for the first time in 
language; they are opened to the absolute reality, to God. Since 
the “Only Once” cannot be expressed, language makes use of 
universal concepts in order to give all the creatures names, as 
Adam did at God’s behest. Ideas, universals, belong to man, 
not man to the ideas. They are indeed a very precious possession. 
They can create ethical and aesthetic tensions which can shoot 
man up like an arrow slung from a tightly drawn bow. But 
the Christian-Platonic principle that Universalia sunt Realia 
is an insult to God, destroys the world and enslaves man by 
setting up hierarchies more hideous than those that had gone 
under in the holocaust of mythologies. Universalia sunt 
nomina.* But because its name constitutes the essence of a 
thing, the nomina have reality. Nor can any perception take 
place without names. Sense-data, sounds, colours, tastes, smells, 
touch are not, as a superstitious teaching tells us, self-subsistent 
fragments which are seized upon by the play of the “logical 
processes” of the soul and built up into a mozaic pattern. They 
are the response of the whole human being. If man is disorgan- 
ised by being deprived of his most human possession, language, 
his sense-data do not remain like the pieces of a broken mozaic, 
he becomes incapable of sensation or perception. The very fact 
that there are different kinds of sense-data—those of hearing, 
those of seeing, those of touch—points to their human charac- 
ter and constitution. It is I who see, not the eye, it is I who 

* See Note 3, p. 119. 
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taste, not the tongue. These different kinds of sensations are, 
moreover, differently related to consciousness. The sensations 
having distant objects, sight and hearing, can be very clearly 
remembered; those having their objects close, taste, smell and 
touch, yield much weaker memory images. 

Are universals “ante rem” or “post rem”? Are they “things” 
or “names”? The answer is that they are interchangeable 
functional relations. The ‘‘world of ideas” is a kind of interior 
“beyond” of the inner world, and universalism a kind of com- 
promise between this “worldliness” and the flight into the 
beyond. The idealist attitude is a thoroughly bourgeois 
attitude. The bourgeois, too cowardly to venture upon the 
radical solution of religion yet too detached to remain in the 
realm of nationalism, finds his paradise in the realm of ideas 
where, without burning his boats like the resolutely religious 
man, he can find a permanent escape from reality. Idealism 
permits that conveniently non-committal attitude which 
fluctuates between the ideal and the real, weakening our direct 
contact with life to a shadowy and mediate relationship. 
/That our lives should thus grow thin and anaemic through 
spirituality, and that all fruitful activity should be crippled, 

is simply the inevitable outcome of a false conception of reality. 

The path along which the ancient magical religions 
developed into Christianity leads inevitably on to bourgeois 
civilisation and thence to the proletariat. The proletarian is 
man who has become completely a thing, a commodity, and 
he impatiently shakes off all earlier civilisations from his 
shoulders, as mere “ideological superstructures.” Here, in the 
very thick of things is the rock on which the torrent of error 
and confusion finally breaks, The proletarian crisis once again 
lays bare man’s fundamental situation, and it therefore marks 
the point at which it is possible to turn back. For only man 
who is naked can dare meet God again. 

Realia sunt Universalia, This, too, is a valid paraphrase. 
The more concrete a thing, the more general it is. An aeon 
drawing to its close this day does so on the hypothesis that true 
reality lies in the world of ideas, not in the world of our practical 
activities. It is precisely the realisation of the greater reality 
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of the world of ideas which, according to the idealist, dis. 
tinguishes the true sage from the Philistine. Marxism regards 
all the worlds of ideas, all cultures and religions as nothing but 
“ideological superstructure” raised over the only true reality— 
society. Psycho-analysis sees in them nothing but “sublima- 
tions” or “compensatory mechanisms.” The storm of 
depreciation is directed against the world of ideas. But while 
the discovery of these hidden lower impulses undoubted] 

unmasks the ideological superstructure, it is also true that the 
existence of the superstructure reveals the true character 
of these lower elements which we find in ordinary 
everyday life, in the animal instincts, and even in psycho- 
pathological features of human existence. It reveals them as 
being called, destined and given the power to rise to absolute 
holiness. If ideas, culture, and religion are nothing but com- 
pensations for biological feelings of inferiority, for decadent 
or repressed desires, then it follows that the facts of biolo 

do not represent the whole of reality. They are facts that can 
and must be superseded. To regard the substructure as the 
criterion of solid reality while attributing to the superstructure 
only a relative reality is to take an extraordinarily naive view 
of the matter. The substructure, the pre- and sub-human is 
just as relative as the superstructure. The measure and 
criterion is man himself, True, man cannot be man without 
God. He would remain closed and therefore isolated from 
the human community and from the fullness of the world. 
Superstructure and substructure, however, condition one 
another, live on one another, mutually unmask and super- 
sede one another. One cannot simply blow away the super- 
structure like gossamer and expect the substructure to remain 
unchanged as though it were made of granite. Of fundamental 
importance, too, is the realisation that the “dark” world beneath 
us and from which we emerge is just as much a part of us as the 
upper world of “light.” This realisation is, of course, withheld 
from the man who is sunk in error, for he is closed up and 
enslaved by pseudo-substances which falsif y his perspective and 
trick him into believing in the independent reality of the realms 
that lie beyond his grasp. The ideal above is no less tyrannical 
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than the “pathic” below which is the pathological in a higher 
sense. It cannot possibly be maintained, for example, that 
electricity is ‘nothing but” sublimated or even degenerate coal. 
On the contrary it has an autonomous existence, independent 
of coal. Indeed, it may be that electricity reveals coal as a sub- 
stance which is electrical in its innermost being. The fact that 
the “sub-soil” from which culture, art and religion rise lightly 
as clouds, can be sublimated at all proves that it is not primary 
and cannot be regarded as the raw material for the higher 
creations. If we dissolve the superstructure, we are irrevocably 
committed to the dissolution of its counterpart, the so-called 
sub-structure. Both are man. And man is neither the vassal of 
ideas nor the product of forces that are less than man. The 
maximum is always the standard for the lesser, not vice versa. 
Nor can what is stronger and higher be derived from what is 
lower. It uses the lower as its own verification. 

But the objection to the world of ideas as the true reality 
goes deeper and leads to very decisive results. We can only 
reach truth through the concrete, not by wanderings through 
ever-widening generalities. Not abstraction but concretion 
leads to reality. Plato’s Ideas and the Universals of the school- 
men remain abstractions, be they never so filled with the breath 
of Eros. The perfection of ideas is an empty, aesthetic 


_ perfection. But not so the attainment of Schalom, the 


|| peace, which is not merely rest or compensation but a trium- 


phant consummation of the fullness of experience, There is no 
room in the universals and paradigmata of logic for all the tears 
and wounds, the raptures and adventures, the fiery trials, the 
failures and the victories of man’s pilgrimage through the 
world. The idea of a tree means nothing of all this, but this 
birch tree here does. Only the concrete creature as it travels 
through the world can be united with others and then break 
free, can undergo change, can be in a turmoil and be at rest, 
can talk with God. | For the man hidden in every creature opens 
Its mouth to speak. It is not by a process of abstraction, by 
diminution and dilution that we shall come to the greater 
reality and perfection, but by strengthening the bond_that 
unites us to the totality of things. Every being has the capacity 


72 THE ABSOLUTE COLLECTIVE 


for being thus included and growing within the totality, Each 
can be the whole. Every single creature, every “once only” 
draws circles around itself which intersect all the other circles, 
extending ever further through the fullness of the world until 
the outermost circles, trembling at the very edge of existence 
the ineffable climax is reached and all things in their fullness 
are opened in bliss before God. The pale and depleted 
image “I,” obtained by taking more and more away from a 
particular is not a true universal, it has not essential validity, To 
be valid is to be valid before God. And here only the concrete 
is valid. But an entity is concrete by virtue of its occurring 
“only once,” and because this “only once” is renewed over and 
over again. Everything is related to everything else and the 
individual becomes concrete through its relation to other con- 
crete things; through the friction of love and hate, through the 
wounds and mysteries and hieroglyphs that mark it on its world 
pilgrimage, through its long descent stretching through extinct 
species and vanished epochs to the starry vault. Real life is not 
woven on a pattern of ideas; its strands are stretched between 
what is concrete and God. God meets the concrete, and only 
there can He be expressed, not in terms of an abstract person- 
ality—as is held in the erroneous view of “prayer.” The 
concrete becomes the universal by an unceasing growth in the 
closeness and richness of its relations. Realia sunt Universalia. 

Thus our world is not a world of ideas but of concrete 


‘existences. Reality is heightened not by generality but by inter- 
‘connectedness; it dwells in no cool and rarefied atmosphere but 
‘in the very thick of things, where life is hot and intense. And 
‘the greatest mystery is this. The process by which the concrete 


grows and expands through being incorporated into a whole 


,is never an addition. At no point of the journey do we find 
‘a sum of parts, but always an irreducible unity. Thus we make 


‘the paradoxical discovery that the more we wish to name a 


thing rightly and fully, the more we must endeavour to see it as 
something complex, and infinitely rich in its connections, 1n 
spite of the fact that we always experience it as a unity. The 
unity becomes more resistant as the inner fullness grows. Not 
by stripping imperfections away do we find what is real, but 
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by stooping down to them, binding ourselves to them and taking 
them upon ourselves. Who takes most upon himself is, in the 
sense of the Hebrew language, lord, Adon, which also means 
basis. The bearer, not the ruler, is lord. To travel through the 
fullness of existence without losing one’s integral unity is the 
prerogative of the “Eternally Once Only” of the “now and 
never again”—both made in the likeness of the divine 
unity. The archetypes hold themselves aloof from the turmoil 
of the world, they undergo no fiery trial. They have sunk back 
into nature and no longer stand before God. Ideas float through 
the world silent and secure from grosser contact. For where 
do ideas and universals appear? Post rem! When the “once 
only” makes its way through existence growing ever richer and 
deeper and meeting God ever anew, it touches an immense 
number of equal points. Or more exactly; since things are not 
equal without being identical, every particular touches a num- 
ber of identical moments. Different particulars can occupy 
the same place, just as one man after another can work in the 
same section of a machine. Thus the “once only” begins to 
admit of being expressed. The fact that ideas only come after 
the flow of events has already taken place is no reason for 
denying their value. Their late autumnal wealth seems poverty 
only to those who fear to live in the relative world and seek, 
not life but a shelter where they may hide from God. Ideas 
are thus resultants which can be expressed at the end of the 
process, they are not realities in the Platonic sense. Once it is 
enclosed in an idea the particular “Once Only” disappears 
from the world and the circle closes in darkness. 

The concrete would die if it were left alone and if it were 
related only to itself. Particularity, only-onceness, personality— 
these are hypotheses, starting points, centres of force. Every 
concrete creature lives in an overflowing ecstasy, of which the 
vibrations tremble through the whole of existence. This radia- 
tion and its myriad echos belong to the creature. Every 
individual being is therefore “Everything plus itself.” Thus 
instead of the Platonic ideas and universals we have in the 
deathless world the fullness of the concrete beings. This 
increase which all things effect in each other also creates an 
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endless increase of inner worth; whereas the path of 
abstraction leads to a devaluation of things until nothing is 
left of them but mere indeterminate “being” which adds 
nothing to their reality. In all abstraction there lies a 
tendency to insure against risks, to keep hold of one’s 
possessions. Abstracts are technical weapons. This process of 
devaluation, however, which ends in death, leads to concepts 
that are lonely and self-enclosed, allowing of no meeting with 
God, and consequently of no meeting of any kind. The 
possessive urge which seeks to grasp and master is thus the 
original transgression; in its pursuit of knowledge it is a form 
of unchastity or incest. For Reality lies in the burning increase 
of one thing by another, where each serves the other and all 
enter into God’s presence. Reality at white heat is holiness. 
The holiness of all things, not their “being” is the most uni- 
versal, the deepest thing about them. When at the moment of 
the original perversion knowledge was separated from the Tree 
of Life, it became an agent of death, squeezing the life out of 
things, creating a bottomless and all-engulfing abyss. Thus 
brain and hand are waiting to be redeemed and to have their 
original splendour restored to them. But this can only happen 
when thought is restored to its original centre, which is the 
heart. The heart, which lies in the centre of our being, is the 
real organ of thinking; it scales the heights and plumbs the 
depths. This is its function, to think in the jichud, and not to 
} think analytically, dialectically or technically. The man whose 

_ thoughts are heart-inspired is open and concrete, he ascends 
with resolute steps to the white heat of holiness, he is completely 
raised up and redeemed; he lives. . 

The concrete fullness of the world before God! No ideal or 
physical or mythical forces! In the world that has broken 
away from its unification with God, and rolls through space 
like a dead thing, the concrete docs not dwell with God but 
with powers and forces and principles and ideas. The concrete 
that draws its life from a world of ideas, dwindles to a mere 
“fact.” There is a superstitious and lifeless world that consists 
of facts versus ideas; but the tension between these two poles 

does not give us present reality. The true tension is between 
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God and the concrete, and this tension is present reality itself. 
But not without man. Nothing can abide of itself without man, 
or without man as he exists latent in all creatures. Man repre- 
sents the highest point in creation, and if we wish to understand 
the rest of creation it is in man that we must seek for the clue, 
not in what is meaner, duller, stupider and consequently 
further removed from objectivity than he. It is in man that 
everything awakens and becomes articulate, opens and over- 
flows its boundaries. Thus everything is man. But this does 
not mean that things have no objective reality, as in a human 
dream. Man is God’s most objective principle. That is why 
all the fullness of being that pours into man_ becomes 
“objective.” Objectivity subsists, not in spite of, but because of 
the fact that it takes shape through man. For man is the being 
who speaks with God. The contents of human consciousness 
are prisoners therein; what is known dies immediately. Even 
holiness within the human consciousness is only one content 
like another. But in man (when he is truly opened) the 
contents become symbols; they reach the edge of consciousness 
and beyond it. How, then, did they ever get into our 
consciousness? That is something which discursive thought 
cannot enable us to see. For our consciousness opens into the 
higher and into the lower. The contents enter it from above 
and from below. But absolute life, as lived with God, is not 
conscious, not because it is darker than consciousness, but 
because in Him we are overpoweringly more aware of all 
reality and of ourselves than in the secondary and derivative 
light of consciousness.. The primary and objective place of 
all phenomena, however, is man. Man marks the end of 
all merely natural forces; they have been entrusted to him, 
and through him alone do they gain, perhaps re-gain, a 
higher life. For man alone points beyond himself, can soar 
beyond himself and in so doing find his true centre. He alone 
has opened his being to its depths before God. 
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“T fear not.” With these mighty Jewish words all idols and 
powers are trodden under foot. It is not the crude courage of 
the hero that speaks in them, for his is but a compensatory 
reaction against the fear of death. The man who is really with- 
out fear does not wait to die in order to live, he is already alive. 
Rooted in life itself, he stands ever face to face with reality, 
whose countenance is the only one he will acknowledge. But 
the man of fear inhabits a ghostly world of the beyond, he is 
ruled by the demonic forces of nature, he is subjected to the 
tyranny of nationalism (whether of soil or of race) or to the 
domination of ideas. Unless he hides his fear under a cloak of 
aggressiveness or insolence, he finds himself obliged to cling to 
the things which, through his own lack of life, are closed and 
dead. He feels that he must possess, and he goes about his 
business, a thing amongst things, cut off and isolated, seeking 
power, a murderer, For a murderer is one who is afraid, not 
merely one who kills. “Whosoever thrusts a creature from its 
place which it fills before God has murdered it.” Now it is 
true that all creation has been delivered over to man; but man 
has not been delivered over to anyone, and one man has not 
the slightest right to exercise power over his fellows. There is 
no more justification for the exercise of such a right than there 
is for the existence of the plague. If we are not to perish in 
utter corruption then we must root out the idea and the very 
memory of the idea of one man being placed above another. 
The claims made by mythical and natural powers can be swept 
aside like cobwebs, they have utility value only. The words 
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“Thou shalt do no murder” do more than merely forbid us 
to kill, they have a deeper ground than the protection of life. 
The principle underlying this fundamental decree is not life, 
but the infinite worth of each creature that stands before God. 
And yet life is the indispensable medium through which alone 
man can preserve his intercourse with God. If all other 
creatures except man are delivered over to us, this is true only 
of their “life,’ but never of their “place.” Their place has 
been inwardly entrusted to us in order that it may be raised 
up with us and that life may return to the creatures that have 
been thus delivered to us. Even inanimate objects possess 


worth. 
! Man’s true kingdom does not begin until murder has come 


‘to an end. A human world means a world without murder. 


For man is free, and free not only from something but also for 
something. And thus in man’s true sphere, the sphere of 
“return,”* murder proves to be unreal, and disappears. Only 
the lifeless commit murder, only the dead overpower. Murder 
is the law of the perverted world of false substances, the world 
that is without language and without communication. But 
seen from the place of the divine Countenance, man’s 
autonomy is secure against all the powers that lie beneath him. 
Only when viewed as a perverted moribund being can he be 
analysed into the lower elements. But everything without 
exception that is presented to us lies beneath us. Not only the 
forces of nature, but also the emotions, sex, ideas, logic, the 
powers that have ursurped the place of gods—soil, race, 
fatherland, state, and even the laws of economics and com- 
merce. All these are subject to man and not one of them is 
in a position to constrain him unless he lends the magic of his 
own strength to these shadows which then turn on him and 
destroy him. All these are fragments or preliminaries, they 
are servants to man and should be used only for pragmatic 
purposes. Nothing is more alive than .nan. It is something 
less than man which admits in him of being reduced 


i" * The Hebrew, “Teschuba” (Greek petuvow), generally translated as 
repentance,” really means our freedom to make a fresh start, to return 
to the beginning, pure and free.-—TRans. 
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(concretely as well as abstractly) to elements lower than himself, 
Everything outside man has a completely relative existence. He 
alone is concrete. 

Concrete man is always “thou”—spoken to and answering. 
Whereas to the individual all things are objects, forever gliding 
away into nothingness. No, “thou” can ever be an “object” 
without ceasing to live as a “thou.” The “thou” does not come 
into being until it is sounded as strongly and clearly as the “I.” 
Only he who is opened is a person, and only a person can ex- 
perience meeting. Man’s fundamental meeting is with God; 
everything in him points to God, and God is implied in the 
very conception of man. Man is utterly impossible without 
God, in Whom alone he finds his meaning, his objectivity, his 
capacity for being “outside himself” and “outside death.” 
Man is designed and fitted for God and has the power to come 
to God, a power no one can take away from him. Without 
God, man would be as incomprehensible as a word sounding 
in the air but spoken by no one. In the same way nature 
cannot stand without man, in spite of the fact that she does 
not acknowledge him just because he is hidden in her. 

Man’s significance does not end with himself. He is not 
merely a centre of consciousness, not autistically related to him- 
self, but engaged in eternal communing with himself; his ego 
must sound its own “thou.” Man cannot enjoy his own 

“unchastity” but he_can_by self mastery become the com- 
panion of God and of his fellow-creatures. For only he whose 
meaning extends beyond himself is worthy to be trusted. Only 
to him who is opened and whose being has escaped dissolution 
can “Israel” be entrusted. The All-Soul of Israel can only 
descend upon the concrete human man who does not bend the 
knee. But what is the fate of the petty man, the man who 
has nothing to say, who is dull and empty, narrow-minded, 

r insignificant, shut up in himself? Our relation to him must be 
/ one of help, not of detached observation. The moment we come 
| to its help, all pettiness vanishes and we find that no one 
|| must be rejected. The petty man is covetous, not yet opened, 
| while the poor man can be opened all too cheaply. But what 
is inadequate, negative, corrupt must never be merely ‘contem- 
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plated; it must be raised. 'To look on at destruction is to turn 
to stone. That is why Noah, if he was to become the progenitor 
of a new humanity, was not allowed to see the destruction 
wrought by the flood. The petty man (i.e. one who is sealed 
up and bound over for sacrifice) is simply a man to whom 
we can extend our help, otherwise he, like all dead things, 
is no concern of ours. The only thing we can contemplate 
is the holy; just because it cannot be grasped it is the authentic 
object of our contemplation. Conversely, it is for the same 
reason that the horrors of war are so quickly forgotten—so 
quickly that one is almost appalled. The truth is that war, 
being destructive, can never be an object of contemplation, 
can therefore never be an “experience.” . 

“Everything is man”: so teaches the Kabbala. Man is the 
only being who opens outwards and can enter freely into 
relation with God. His ethos is his reality. This essential 
humanity, free from the sub-human pollution brought about 
by death, finds expression in language. Language is pure life 
and ethos. Words are neither images nor concepts. Images 
are prior to language and in it they become man-related, 
humanised. Concepts have already been discarded from 
language. Language is not simply utterance, though it can 
serve utterance, just as it can serve communication between 
man and man. But it is not, it cannot be reduced to any of 
these fragmentary sub-human elements. It is the most 
irreducible of all phenomena, though all phenomena can be 
expressed in language and thus acquire life and unity. The 
word vivifies. All action would be uniform and meaningless, 
capable at most of changing its technique but without the 
strength to alter its own monotony, did not the word descend 
and endow it with new significance. Language is the essence 
of things, nothing in the whole of creation can come before it. 

No deeper truth has ever been spoken than that which 
proclaims all creatures to have proceeded from the word 
of God. ‘He spoke” and there was light. Light, the highest 
principle of modern physics came first but before came the 
word, “In the beginning was the Word.” (Or was it perhaps 
the deed? Faust’s question points very clearly to the weak spot 
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in the German Siegfried). Thus speech is not only human, 

it is also divine; it is the communion between man and 

God. And this alone will throw light on its essential nature. 

For every happening can only be understood in terms of its 

highest and strongest function, without which it could not sub- 

sist at all. Deep down, all the words we utter are spoken to God. 

’ Speech has had its abode in prayer, and that is why it can be 
the vehicle which carries from man to man what was 

previously locked up within them. And because in speech 

reality is at a white-heat, it can incorporate dumb images, 

throw out concepts, open doors and bridge distances between 

man and man. To pray is not to beg. (Languages in which 
there is an etymological kinship between praying and begging 
such as beten and bitten betray the absence of true prayer. 

To pray is not to complain to God. The Hebrew verb for 
praying hith patel means on the contrary to be active, to arm.) 

True prayer is not directed to private needs as petitions, but | 
always to that which is above, to reality. The relief of 
suffering is man’s concern, a task to be undertaken day by day. 
and not foisted on to God with prayers. But the healing of 

the whole world, the removal of the hidden source of 
sufferings, requires that we should rise to the utmost limits 

of our being. It is true that prayer can begin with need and 

also return to it. But its aim is not to relieve this need. The 
aim is purity, holiness, fichud. 

And thus language in its holiness should scorn to serve the 
ends of “profane” discourse. For actually there is nothing 
profane. And, as tradition tells us, God’s presence loves nothing 
so much as to dwell among profane things, in the sphere of 
man’s daily life with all its cares and needs. Not on glittering 
church vestments, but on the shabby garb of everyday wear 
does God’s radiance fall. Hence the wonderful prophecy—so 
utterly free from the taint of clericalism: “In the Jerusalem 
that is to come the horses’ bells and the cooking pots will be 
holy.” But how can the profane attain to holiness if the bond 
be broken that holds between the profane word and the higher 
word? For this is what happens when the profane word does 
not also take up its abode in the higher dialogue with God, 
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when it withers to mere utterance, mere designation. Fo, 
language “withers,” it does not become “confused.” The story 
of the Tower of Babel is a wonderful illustration of how speech 
can “wither.” The generation that built the Tower of Babel 
said: We shall draw the Schem (the Name) down to ourselves, 
The tower was a picture of this act of breaking away from 
God. Once language had left its higher abode it had inevitably 
to wither and could no longer even serve as the instrument for 
understanding between men. In the end there was not a single 
‘man who could understand his neighbour. That is the situation 
to-day. Everyone speaks a monologue. Language has lost its 
use and words their value in this way, not because it has been 
turned to profane uses but because it has ceased to be active 
in the sphere of the higher communing. When this happened, 
the word was uprooted from its primeval soil and language as 
a whole began to wither. Traces of this decay can be found 
in all languages, which are now but broken and inadequate 
instruments of communication. And although the Hebrew 
tongue showed staying power, the expressive strength of 
language in general weakened and gave place to a vague 
ambiguity of meaning. 

Man who is as yet unopened, bound to nature, dumb and 
isolated has come to a dead end. He has reached a blind alley; 
and disaster must inevitably overtake him, for he has no access 
to the higher spheres. The outlook of the soul as a purely 
private being is the outlook of loneliness, The private soul can 
only see things in tefms of its own loneliness, in so far_as it is 
unconnected with other creatures its state is evil. Loneliness 
is needful, but only as a preparation, not as an aim. The truly 
concrete man is one who is opened to everything, he is the very 
freedom of creation, finding a place for every creature, bringing 
everything to the place that belongs to it. To find a place for 
everything means to say “yea” to everything, and to do this 

‘removes all fear. This is “objective love,” the love that does 
not turn in upon itself. This yea saying is action, action that 
endures. True insight can come only from sympathy; merely 
to look at things is to see nothing at all. The world that is 
merely looked at is not the completed world, and only from 
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Zion can things be seen in complete detachment. He who 
knows how to speak to his neighbour in utter truth, he who 
can name him, is united with him. To be a “person”. is a 
preparatory stage to being concrete man; to be an individual 
is a means to the same end. Man cannot experience himself 
as a completed, fully concrete, and healthy being except. in 
relation to things outside himself. The “thou” is the funda- 
mental process, the ego’s primordial sacrifice upon which eating, 
drinking and procreation follow. For originally these things 
were sacrifices, their subsequent character as bodily needs is 
secondary. A sacrifice is not a gift offered to propitiate the 
deity. God has need of nothing and is not open to bribery 
(the sacrificial cult of the ancient Hebrews is the complete 
opposite of all those cults that rest on the magical conception 


of sacrifice). Sacrifice means drawing near to God by fixing l 4, 


certain limits within which man makes room for God. Man too 
can make Zimzum, and herein lies his likeness to God. He 
can take the things around Him that have been delivered over 
to Him and set under him, take them for God rather than for 
death, and gather them together in the fichud. Man gave his 
body that from being closed up as in death, it might be opened 
_again in the acts of taking food and of breeding. Thus feeding 
and procreation were sacrifice. Because to offer sacrifice means 
to be opened; it is of the same essence as the higher communing. 
“Everyone is born in Zion.” No deeper words can ever be 
spoken concerning the origin of man. Man arises in the mother; 
unfolds himself through the activity of the father, comes into 
being through God, in Zion. Because man is the maximal 
being, nothing can explain him and he can explain everything. 
Even the soul can only be explained by starting from man. The 
idea of the soul does not enable us to grasp the essential nature 
of man, for he is an autonomous being whose laws are not 
identical with those of the soul. Volition, emotion, sexuality, 
effects, sensory impressions—none of these has any independent 
being, always they are parts of man. Moreover they are all 
connected, sharing each other’s life and never appearing in 
isolation. Every thought is also an act of will and a feeling. 
Every time the will is stimulated, thinking occurs. No mental 
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state is free from effect and Eros. Man is not a machine moved 
by the clockwork of the “faculties” of the soul. Soul is always 
human soul, it cannot, therefore, be a kind of dynamic prin- 
ciple, and the so-called scientific psychology is false from the 
start. Soul is something that is always in the present, it can 
never be in the beyond, can never be absent. It is life and 
relates to man, not to things; this is why it refuses to be sub- 
sumed under any scientific concept. For man cannot be 
conceived in terms of anything but man. Psychology, 
ethnology, philosophy, religion, history, economics, biology— 
all these methods of approach to the study of man are only 
of heuristic value. The only legitimate approach is through 
man himself. Man’s significance as man is the only explana- 
tion of him that will stand. The completely human man* 
causes the whole of existence, including man, to be raised up 
and to stand firm. Concrete and absolute man has nothing 
to do with murder or with death. Death does not occur in 
essential man, it is an accidental adjunct and is not contained 
in the concept of man. 

Man cannot do otherwise than strive towards his maximal 
function. He is at once the centre and meaning of all existence, 
he is the principle that ascends, unites and overflows. If man 
fails to reach the uttermost limits of his being, if he falls short 
of his absolute autonomy, then he is in danger of complete 

collapse, like a dome in which the coping-stone is missing. 
Just as the lung cannot exist without breathing, its whole 
conformation being adapted to the air and having no meaning 
except in relation to air, so is man framed for the air of God. 
Man’s whole conformation expresses in its physiognomy the 
fact that he is meant to live before God; and to live always 
means to live in the world. To live in the world with God 
means to create unions. And the strongest of all unions is 
“The People.” The People is not the nation resting on natural, 
ethnical or biological foundations; it is not the religious bond 
of the church, nor the ideological bond of state, political group, 
or alliance. The People is always assembled around God; it is 
the absolute gathering together. The People is the supreme 


* Der Menschen-Mensch—the man who is man indeed. 
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assembly in which every creature is gathered into man, and 
every human being is gathered into the absolute unity around 
God. It is not a sum of parts, but the closest of all unions. If 
the People seems to us something that is made of separate parts, 
that is because it surrounds us on all sides, because created 
beings can only enter into but cannot encircle it. What we 
see as multiplicity is only the scintillation of the diamond of 
unity. It is through its own activity that the higher, more 
strongly united entity, the gathering, breaks up and enfolds us 
as multiplicity; just as light breaks into colours when refracted 
through a prism. And the place of this gathering is called 
Zion, the place where all worldliness becomes a habitation and 
a city. There man is open beyond all belief, his true function 
being to live outside himself in a state of ecstasy. Even in the 
stillest and most secret places of his heart man is inconceivably 
open. The deep peace that dwells in things is imparted to them, 
not because of what they are (as in the Pantheistic view which 
says that they are identical with God), but because they are 
summoned, called by God and stand at every moment before 
Him. This power which has been given to all things to carry 
God with them is the source of all pathos and of all 
peace. Man is transcendent; he has the power to be completely 
present because he is free of murder and death, and thus in no 
way belongs to the past. The world of man is the world that 
is completely alive. The greatest thing we can undertake is to 
make a “People.” To be a “People” is man’s essential and 
peculiar task. 


TuHirp CHAPTER 
II 
REFLECTIONS ON THE ORIGINS OF ACTION 


How, then, can we contrive to bring “The People” into 
existence? Is it a task we can accomplish of our own free will? 
How far, indeed, does the scope of human action extend? 
True, we can, indeed we must always act. But our activity 
only sets the wheels in motion, is itself one small wheel among 
larger wheels. But of true activity we expect that it should leap 
clear of the clockwork and lead us out into the open; it should 
resemble creation, be stronger than fate, and deliver us over 
from nothingness to purity. There is no doubt that the more 
technical the domain in which we are employed the more 
successful will be our deeds, for here action seems to be in its 
own clement. And it is also true that we can impose form on 
material and bring forth shapes and configurations in an 
activity that resembles creation. But the higher the sphere in 
which we move, the more is our power of action crippled. 
The highest activity of all, that which reaches essential reality 
is an effect rather than an act. It is radiation like that of 
the sun, emanating from a centre that is at rest; it is the effect 
of concentrated strength. The “act” is the work of the hand 
and of nothing more than the hand. True, that without our 
hands we should not be what we are, but we feel that we are 
greater than all that we do, and our deeds are rounded with 
our humanity. The stupendous fact that we stand in the midst 
of reality will always be something far more wonderful than 
anything we do. But in addition to this we feel very clearly 
that our power of action is not only hampered by the limitations 
set upon it, but that it is broken and diseased in itself. We are 
suffering from the spiritual impotence of the ideas which we 
have arbitrarily chosen as our guiding principles. And the 
- 86 
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greater this arbitrary element in our life, estranging us from 
our natural instincts, emphasising the purely mundane aspect 
of things, the poorer does our life appear, cold and bloodless, 
ruled by deliberate thought and emptied of soul. We live by 
surrogates, indirectly, instead of by immediate contact. Weak- 
ness, not wickedness, has become the central evil, and we think 
to cleanse our lives of it by a deliberate cult of effort. The fear 
of death, the dread of extinction, darken our minds. We would 
gladly be up and doing but our capacity for action is sick unto 
death. 

Why, then, are we not guided in our actions by the insight 
we possess? How is it that the noblest and most persuasive 
exhortations strike the air in vain? What is there in us so 
utterly broken that again and again we fail to do what we 
recognise as right? But here another question arises. Do we 
in our actions and our will stand under the sovereignty of our 
knowledge? Is our insight really capable of touching our will 
and affecting our actions? No, it is not, because our will, and 
consequently our actions, are the immediate outcome of our 
feelings. Now feeling is a close neighbour to volition, and the 
will is obedient to the whispered injunctions of feeling. Feeling 
is a total state, a way we have of sensing our being as a whole; 
the will is a dynamic activity, and the understanding one of 
analysis and synthesis. The body, too, enters into the total 
state; whenever we experience feeling we also experience the 
body, and we cannot seriously will anything that is not willed 
by our whole being including the body. We cannot will against 
the body. If we do act in defiance of it, the result is mental 
distortion and neurosis. However much we may be convinced 
of the excellence of a particular precept, it will not be trans- 
lated into action by us until it has entered into our body. The 
cleavage introduced by Christian doctrine, however, has 
separated the body from the soul. The life of the soul is sup- 
posed to be an isolated cycle completely detached from the 
cycle of life in the body, and to the mental “faculties” is 
ascribed the power of “influencing” each other, regardless of 
the life of the body. Thus our will is supposed to be set in action 
through mere insight, or through the act of decision. But in 
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reality body and soul are not separable entities at all. Man is 
both, and they are mere abstractions from man. Man is body 
through and through, and he is soul through and through. 
There is nothing in the soul that is not body. The body is 
completely soul—mysterious and unconscious soul; and the 
soul is body made open and manifest. The life of man dwells 
in the body-soul tension. It is his task, his opportunity and his 
meaning. Here are not two separable or even hostile kingdoms. 
Death itself is unable to create such duality or to establish the 
independence of one part from the other, for death is not 
something that takes place between body and soul, but between 
man and God. The life process is rather to be compared 
to the circular movement of the continents as the side of the 
globe which they occupy passes alternately through light and 
darkness. In the same way man’s being passes continuously 
through the great unity of body and soul, emerging now as 
soul, now as body, like the buckets that rise and fall when the 
chain of the well is turned. And as the tiniest gap in an electric 
circuit will immediately arrest the stream of electricity and 
bring everything that it moved to a standstill, so must life 
utterly fail and dwindle if one portion of the circle of man’s 
totality falls away. In our life to-day, the bond is broken 
between our most awakened moments and the silent mystery 
of the body. The downward current has been interrupted, 
there is a short-circuit in our life’s cycle—a deadly wound 
through which our life’s blood ebbs away, draining our actions 
of strength. The missing piece that has been thus broken 
away is—RITUAL. 

Ritual is something that has the body as its objective. The 
body is in no wise a corpse in which the soul is imprisoned. 
Without the body the soul would be nothing but a ghost lacking 
the final and inescapable seriousness, the deadly earnestness of 
yea and nay. The body is the passive element in us, the peace- 
ful soil in which our being is rooted. It is that which is taken 
as a matter of course, the constitution allotted to us by fate. It 
lives in the present, free from the tension of alien relationships, 
straightforward, sure of itself, sure in its own instincts; its 
mistakes are called illnesses. In the body all the experiences 
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of our fathers are stored up, silent and unconscious. And not 
only the experience of our forbears but memories of all the 
past—of vanished epochs, of the various phases and cataclysms 
in the earth’s history, of life at the animal and vegetable level, 
nay of the starry depths themselves—all these are mysteriously 
lodged within the body, silent but strong. There is in the body 
a deep primeval knowledge. For the body is as old as the hills, 
yet is renewed with every breath and every pulse. It is renewed 
in the soul, for the soul is its freedom, its power of stepping out 
of its place and its fate. The soul is eternally young, the un- 
ceasing principle of rejuvenation forever experiencing as new 
that which is unfathomably old. And since there can be 
nothing in the soul that is not also body, and since in the body 
there can be nothing that does not admit of being soul, our 
deeds, like the waters of a spring at its source, rise with com- 
pelling force from this dark abyss of our being and feed the 
higher life. Deep down in the body are stored all the 
primordial encounters and commitments. The body has been 
tempered in a thousand fires, it is the root without which the 
tree would perish. 

The body, moreover, is by no means a completely individual 
thing, our own private possession. On the contrary, it is 
primarily collective in nature. In our body are contained the 
elements that bind us most strongly to our fellow creatures, to 
all living things and all epochs. The more deeply we penetrate 
into the unconscious strata of our being the more kinship, nay, 
the more similarity do we find ourselves to possess with the 
beings that live around us. Why, then, does the body seem to 
be so essentially individual and private? Because of the polarity 
of all existence. At the opposite pole from the individual is the 
collectivity. The collectivity is bound together through relations 
of similarity, i.e. of identity. But the higher collectivity, the 
supreme gathering, is bound together through community, and - 
at the opposite pole of community is personality. Similarity is 
the bond uniting animal states, or human states after the animal 
pattern—such as nations. There is no freedom in these, and 
no communing. Nature intends to turn us into an ant-state in 
order to be rid of us and we must not be the dupes of her 
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nefarious plan. “The People” is bound together through com- 
munity alone. The People is not a biological unit but a 
gathering assembled around something holy. God is Present in 
what is holy, and only personalities can be gathered together to 
form a People. Both the higher and the lower forms of Collec. 
tivity are capable of achievements that far outstrip those of the 
individuals composing it. This is the miracle of collectivity, Jt 
is the source of all miracles. The miracle of the higher 
collectivity, of the community of The People, is Zion, The 
lower collectivity based on similarity of its members possesses 
a polarity which terminates in the individual body. Thus 
the body fulfils the function of an individuality since jt 
establishes a link between the collectivity and the freedom of 
the “only once.” Thus at the lower limit of our collectivity we 
are individuals, at the upper, personalities, 

This mysterious relation between the body and the collec. 
tivity, this all-embracing and intimate bond is the source of all 
fertile action, of all action which is not arbitrary and diseased, 
which achieves its end without effort instead of making efforts 
that end in nothing. When our actions rise in this fullness of 
strength, when they cease to be ruled by fate and enter the 
realm of freedom, the first thing they encounter is feeling. 
Feeling ‘is the twilit zone between the dark and light realms of 
our being. The will lends force to what is felt, thought endows 
it with form, both give it direction, Thus images and concepts 
arise, and the convergence of our forces which raises these to 
their highest potentiality results in a special kind of behaviour 
—namely, the practice of CULT. Cult raises our life to its 
greatest height and leads it before the divine Countenance. If 
in the forms it creates a cult does not reach these heights but 
remains at the level of our daily life, then, instead of being a 
cult it becomes a “culture.” Without a cult a culture is emptied 
of its strength, it cannot bring its fruits before the eternal 
Countenance, for their growth is cut off from the upper root 
and they have rotted and fallen to the ground. A cult leads all 
beings and things and forms of existence to the state of holiness 
that is theirs, to their communing and prayer with God. Cult 
rests on the hope that its forms and figures reach the very gates 
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of reality where, peradventure, they may enable us to be spoken 
to and called forth by God. But to-day cult has dropped out 
of the orbit in which our life revolves. More and more rarely 
do we ascend to the heights of the higher duologue, more and 
more rarely are we armed for communion with the Absolute. 
We remain at the level of culture, and even that is quickly 
degenerating into “civilisation.” We no longer reach the 
highest level because the fullness of our bodily life has been 
weakened at its source and is growing less from day to day. 
The life-force stored in the depths of our being is beginning 
to give out. 

So long as new races could emerge from obscurity in all 
their freshness and unused strength we could still deceive our- 
selves as to how near we were to exhaustion point. The slight 
improvement we noticed in certain layers of the population that 
were cither less tired out or as yet less defeated than others, 
enabled us to keep up this self-deception for a space. But only 
the most naive will place any hope in eugenics, race improve- 
ment, physical fitness, hygiene, sport. For those who know, 
such things are not even worth considering. Nietsche saw that 
the deeper springs of human life were running dry and that the 
end threatened to be nothing but meanness, futility and 
artificiality. The vision descended upon him in all its horror, 
and his spirit was bruised. He tried to evade the doom he saw 
ahead by a return to biological values. But in the world of 
reality there is no turning back. Our path is a one-way street. 
To descend is not to go back. The spokes of a wheel rise and 
fall, but the wheel does not alter its direction. It is only by 
passing through the metaphysical zenith that we can stoop once 
again to the depths. Only from the supreme experience of our 
being, the higher duologue, can there be any return, miracle 
though it be, that after coming face to face with Him we should 


still go on living. This return is the fundamental paradox. Nor’ 


can we ascend through mere insight or intention. Our ascent 
must take its start in the depths of the body. Our action must 
have its root in the mysterious centre of our dumb, unconscious 
being, not only in the apparatus of our conscious life, not even 
in the apparatus of the body. For, like the soul, our bodily life 
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has a secondary sphere, a kind of apparatus. All individual 
and racial peculiarities of the body are secondary. The path 
that runs from the will and understanding (the territory of 
culture) to the secondary sphere of bodily life is for the short- 
winded only. The truly vital stream is an electric current that 
runs between the upper and the nether root. God speaks to 
both; His voice can be heard in the fatherly sunlit heights and 
in the dark motherly night. 

If our life and actions flowed into the world only from the 
hidden depths within us, then annihilation through exhaustion 
would be our inevitable lot. For these deep-lying springs are 
not inexhaustible. Deeds coming from the fullness of concen- 
trated strength grow fewer and ever weaker. While the action 
that springs from poverty not riches, the action that strives to 
fill a need, to span a void is gradually becoming the norm. The 
corrosion of nature is an unceasing process and already well 
advanced. For nature is a clock that is running down, her 
fundamental law is entropy. There is, it is true, a certain resist- 
ance to the downward pull of the weights, but no descending 
process can ever return to the height from which it started. 
The entropy factor in the physical world cannot be made to 
work backwards; natural processes are not reversible, for they 
have a history, and the clock of nature cannot be wound up 
twice. The materiality of the world is finite, its space and time 
are closed systems. (It remains a desideratum for mathematics 
to prove that there is “curvature of time”). The realm of 
biology and life is still the realm of nature. It belongs properly 
to physics and is without any mysterious ‘“‘ife-force.” But 
because vital phenomena are related to the soul they always 
have the appearance of purpose, just as a clock, although it is 
only a mechanism, is also teleological in character. Thus 
biological factors, like racial and national forces, are also being 
used up, they are gradually retreating in favour of personality 
which is the realm of freedom. By what secret, then, is the 
clockwork of nature and of life set going again? From what 
depths is the storehouse replenished ?. What can we put in place 
of the natural forces that have been used up? The answer is— 
ritual. This is the substitute, this is what fills the place left 
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vacant by the forces of nature that have been sacrificed in the 
process of dissolution. Ritual is the place of renewal, it is the 
new nature. 

Ritual is the counterpart of cult. Cult arises from the depths 
and leads into the clear upper light of worldliness. Ritual leads 
us downwards. Through it we sink into the night of the body 
and are held enclosed therein. Cult gives form and differentia- 
tion; ritual unifies and simplifies. Cult leads us up to the 
heights of the higher duologue with God; ritual is dumb and 
spreads silence over what is uttered openly above. Ritual is 
unconscious of God, it is entirely God-less. In it God is present 
unconsciously as the breath in a healthy body. The breath of 
religions such as Christianity is asthmatic, whereas really pro- 
found religious feeling (such, e.g., as that in modern Russia) 
has an appearance of atheism and makes no mention of God 
at all. Cult finds outlet in speech, ritual in bodily feeling. Cult 
calls for worship and the prayer that is communion. Ritual, 
too, wants communion, but of a passive, latent kind. Cult 
has its origin in our body. It rises in acts that take possession 
of and exercise a lawful sway over all things that have been 
entrusted to man, purging of demonic dross the dark forces in 
him that aspire to the light. And in ritual this same activity 
descends from the higher duologue as a gentle release, 
humbly relinquishing all power, dumb and self-effacing, and 
enters the deep store-house below as a mysterious body- 
building hieroglyph. 

In the old fashioned psychology man was regarded as a 
self-functioning organism which consists of two “parts”— 
body and soul. This is a conception that leads nowhere. 
How can the human being be understood without taking 
account of his upper and his lower root? Through these 
roots we absorb the forces that move us along our orbit. Body 
and soul are moments or phases of this metabolism; they can 
occur at any point of the orbit, as the totality of our being 
requires it. Body and soul are thus not two separate kingdoms, 
they are limiting concepts. And man, in pursuing his orbit, 
overflows his own limits, he sinks into the bodily depths where 
we are one with all creatures and all happenings, and he rises 
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to the heights of prayer, to that highest of all communions in 
specch, to the state of devotion (Kavannah) in which union is 
achieved in all its fullness. Our bodily soul (Nephesch) weaves 
us into the “texture of all life.” Our spiritual soul that un- 
ceasingly creates the highest union, our holiness (fechidah) and 
the pivot of our being, sets us free before God from conditioned 
existence. Man’s fechidah prays unceasingly; his Nephesch, 
or bodily soul, is dumb in its humility before God. To be 
dumb is not to be empty of words. But words, here, are not 
spoken. Above the Nephesch rises the “soul” (Ruach) and the 
spiritual soul (Weschamah). The Nephesch rests on the body. 
The Neschamah borders upon the fechidah. 

Cult raises us aloft to the gateway of prayer. There what is 
deemed low is seen to be something of a higher order. And 
when the higher duologue emerging from the wretchedness of 
our broken state, becomes purified and made holy, breathing 
the air of absolute reality, then it catches fire and bursts into 
flame. Every level of being calls for such an assent for its 
solution. The key to a riddle is never found at the level of 
the riddle in question. This is a fundamental principle, and 
our ignorance of it has grievously impeded our progress. Thus 
the problems of thought cannot be overcome by thought. The 
anguish of the soul cannot be alleviated by psychology. 
Economics will not exorcise chaos and misery from economic 
conditions. The way out of every problem leads to a higher 
level from which the level on which the problem exists appears 
but as a passing phase. All action that aims at deliverance 
and not merely utility or power must, of necessity, break 
through into a sphere outside and above its own. And as the 
fish rises to the surface and snatches at the air which lies at 
the boundary of its own element, so must man, if he is not to 
suffocate, rise to the highest gateway of his being and, in the 
higher duologue, breathe in an element beyond his own. 

The descent into the body through ritual is possible only 
if undertaken from the summit of the Kavannah or devotion. 
But which of us is capable of true devotion? Which of us lives 
in such a state of concentration that all his worldly actions are 
a perpetual communing with the Absolute? We cannot start 
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from any lesser height—from culture, be it never so sublime, 
from ideals, be they national or universal; there is no path 
from these that will lead us to the “primeval mothers.” Just 
as from the half-way house of voluntary effort there is no path 
that leads to the gates on high. Those to-day who have not 
seen the lightning that flashes between the two opposite poles 
of existence are right in asking themselves the terrible question, 
whether man has not landed himself in a blind alley, whether, 
in him, nature has not reached a dead-end. But if by the way 
of ritual we descend from the heights, we can shake off the 
dross and Tuma of death. Then the gathered strength of the 
lion will be ours, we shall become transparent to the divine 
light, and our actions will change the course of Fate. The 
power of renewing the body, of gathering it together in con- 
centrated force, is the true meaning of our being created “in 
God’s image.” For the most creative thing we can do is to 
build up body; this is a power reflected from the Creator, 
before Whom all things are body. In the cult we reap what 
we have sown and nurtured in ritual. In ritual we sow, but 
do not consume what we reap; we keep it to fill the empty 
store-house, to supply material for the body, to build up the 
second nature. 

How do we gather material for the body? How can the 
duologue at the upper gate be enclosed within the body? 
When we come wheeling down on our return journey from 
the upper regions we encounter the sphere of thought and 
volition, and lower down we come upon the twilight zone of 
feeling. As we descend through these manifestations of the 
soul they acquire a special character different from that which 
they possessed when we ascended through them. Then they 
served to clarify the understanding and enable it to take 
possession of things; now they are means of renunciation and 
surrender. In ascent they were dynamic and formative; in 
descent they are passive and dumb. The power of direction 
alone remains, in the latter as in the former case, for thought 
and will now lead to embodiment. Body is the static life, stored 
up and lived before the Countenance of absolute reality. 
Embodiment is only possible if thought and volition are 
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deprived of separate life and content. Without will and thought 
there could, of course, be no ascent to the highest event, the 
Fichud. And the soul could not descend once more from the 
Fichud and return to the depths of the body if it were not 
seized by will and thought on its downward course. But whereas 
in the sphere of cult, thought and will have a masculine asser- 
tiveness, in ritual they are womanly, passive and without any 
desire for mastery. Ritual is an unconscious training of the soul. 
To observe feasts, to keep customs, to avoid certain kinds of 
food—such practices are the vehicles of ritual and can also be 
the vehicles of a cult. But the fundamental principle of ritual 
is that it is a “return” (Teschuva). 

A “return” in this sense is something that is able to restore 
things to their original state.* He who returns becomes as he 
was on the first day of creation, when man came forth pure 
from the hand of his Maker. This sublime capacity, which 
alone enables man to realise his essential nature, is almost 
extinguished in those who have become the slaves of causality, 
standing to essential reality only in the relation of a consumer. 
The possessive instinct, the will to power, have so perverted our 
being that our true instincts as human beings are beginning 
to atrophy. We have become incapable of ritual. Surrender 
and possession have been fatally shifted from their legitimate 
spheres. It was through our receptivity, the womanly element 
in us, that we first fell; when in our folly we became infatuated 
with the world, and chose certainty as the foundation of our 
lives. For certainty can only come as a final result. To look for 
it at the outset is to accept death at the beginning. It was 
through weakness, not wickedness, that we failed originally. 
Every attempt to explain our corruption as wickedness is 
completely wide of the mark. The truth is simply that we did 
not dare! And we still do not truly dare to say God. Hence 
the world is without God, suspended, as it were, over its own 
nothingness. Instead of being silent and receptive we drown 
the eternal communing in noise. We rob the secret treasure 
house and do not understand how to replenish it. We do not 
know how to add the eternally new to the eternally old and 

* See footnote, p. 78. 
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established. No dew from above falls on our dryness and our 
being withers away. 

The fundamental principle of a cult is “worldliness” just as 
that of ritual is “return.” The aim of the cult is Fichud; that 
of ritual is the ‘communal body.” Cult draws on the depths 
of bodily life, ritual draws on the Jichud. In the cult the ethical 
clement appears as that principle of selection and form which 
also dwells in the most spontaneous, creative acts. In ritual the 
ethical clement appears as “‘duty.” Duty as a heteronomous 
principle is only to be found in connection with a ritual that 
has binding force. In any other connection duty is something 
dry and barren. The moral sense must not disregard the dual 
character of all our activity. True, this dual significance can 
only appear in man who has become opened. A bewildering 
uniformity overspreads all the activities of the man who is 
without reality. 

In the silent, collected and binding activity of ritual we 
create a new beginning. A fresh start is made, new possibilities 
arise in us, the process of exhaustion is arrested. Ritual is an 
activity that calls for practice, and as such it is rhythmical 
through and through. It has a soldierly character. The soldiers 
of ritual are the only rightful soldiers; they are the advancing 
hosts of reality. This life of the body in ritual, this new begin- 
ning, this second nature is in no wise a biological phenomenon. 
Everything about the body that can be understood in terms of 
biology is secondary, a mere apparatus of the body. The deepest 
fact about the body is that it is a People’s body. For “The 
People” is to be found in the depths as well as in the heights, 
and only the very highest is bound up with the lowest. “The 
People” is not a biological category, it is not race or nation, or 
community or league. Nor is it a cultural entity. By “The 
People” is meant the “absolute gathering together” into which 
also every kind of bodily existence is incorporated. Biological 
and ethnological laws, the fate that rules the nations—all these 
are overcome in the highest madriga. Physics and mechanics 
are absent from the lowest as from the highest gathering; no 
force obtains here, and also no cosmology. For this gathering 
which is without violence is also without death. Ritual, be 
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it noted, has nothing to do with magic—unless it be « 
magic,” which is magic directed against magic. White 
uses nothing save for God. Thus the non-ma 
alone can abide, and only in Zion can the highest gathering 
take place. All collectivities based on magic, which have gained 
a certain foot-hold in order to live in and by themselves, are 
doomed to disintegration, because the principle on which they 
rest is power and therefore atomistic. For it is the essence of 
power that it divides; it does so in a mechanical, atomistic way, 
and must therefore perish by its own internal strife. The 
magician seeks only to save himself, not others, not the world. 
True, the forces of black magic can call a momentary halt in 
this internal warfare, and then resume their ravages. But they 
can achieve no essential unity; for deep down it is their own 
desire to remain eternally disunited. And herein lies hope for 
the world. Ritual is the opposite of power: it makes the world 
free of power; it gives back what it has taken. For what has 
been gained by power is only borrowed and must be restored. 
Mere possession by power ends, after a moment of Orgiastic 
pleasure, in disgust. But in ritual the attitude is without blemish 
and white. True ritual is the ritual of purity. And to be pure 
is to be free of lies, free of what ought not to be. It is therefore 
ethical purity, untouched by the deepest stain of all—the stain 
of death. 

Thus the true ritual—and there is only one—can only 
bind together what is pure. Only what comes from the 
Jichud can be enclosed in the bodily life. Only that which 
streams down from the “higher community of absolute reality” 
is capable of condensing into that “body of the people” which is 
the true pre-biological body. Cultural laws of behaviour have 
their ritualistic equivalents in the laws of purification. Ritual 
purification sets us free from the dross and darkness of chaos 
(Tohu), which make us opaque to the absolute light that would 
fain shine through us; it purges the nothingness out of our 
being and imprisons it below. There seem, of course, to be 
other manifestations of ritual which admit of being in- 
corporated into our lives. There is, for example, a ritual of 
pedagogy, of war, of sport, of the arts. There are religious 


white 
magic 
gical collectivity 
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and national rituals. But none of these can really become part 
of our flesh and blood. Cultural, religious, ethnical and 
national differences can make but slight variations on this 
bodily structure of ours whose goal is eternity. They are but 
ripples on the face of the deep. Cultural, religious and national 
elements touch only our bodily apparatus. The madriga of 
these factors is not high enough to pierce really deep—just as 
the reflection of an object is at no greater distance behind the 
mirror than is the object itself before it. Rites that are almost 
imperceptible but which hail from the fichud can plough far 
deeper furrows into our being than all the forces of politics, 
culture and race. 

The secondary character of all cultures and religions has 
already been sufficiently emphasised, almost over-emphasised. 
But the secondary character of ethnical and national factors 
needs to be made clear. National characteristics are misleading 
because they are spread over a man like a thin coat of paint. 
In reality they rest on the purely external bodily apparatus, 
the biological stratum of man’s being, which is the complement 
of the cultural layer. National characteristics are functional, 

~ not organic, their roots do not go nearly so deep as the founda- 
tions of the “cultural superstructure.” The fact that one man 
differs from another in nationality tells us nothing more 
(indeed very much less) about him than what we learn when 
we are told that one is a baker, another a sailor. National 
characteristics have very little to do with our origins, as they 
do not form part of the deeper texture of our being. Even our 
relation to our own planet or to a part of it has deeper roots. 
In the secret workshop where our bodily nature is wrought 
and where we ourselves weave the texture of nature, national 
characteristics are simply not present. Their function, which 
is to differentiate our planetary task, has completely run its 
course. It is astonishing in how short a period of time, judged 
even by historical standards, the national factor has become 
used up. There are to-day no national tasks left, and con- 
sequently there is no national achievement or culture. Man- 
kind is differentiated according to quite other principles and 
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needs, and other boundaries than those of nationality stretch 
across the earth. 

The decay of ritual is not only due to the worship of power 
which overshadows every sphere of our life, which turns us 
from real human beings into the appendages of machines and 
which threatens man with complete extinction; this decay is 
also to be explained by the fact that the one possible and 
absolute ritual, that of holiness and purity has become mixed 
up with a variety of rites which are merely the outcome of 
habit if not of superstition. We still lie in the strangle-hold of 
countless religious, cultural and national rites, based on 
beliefs long since exploded. We are perfectly right to clear 
away all these corpses. But the hatred of all ritual—always 
accompanied by a secret yearning for its yoke—has resulted 
in the little that was authentic being thrown out on to the 
scrap-heap with the rest. All that remains is a kind of 
pedagogy, a practice—methods of thought-control, bodily 
discipline, an art of living. All rites, however, which have not 
degenerated into practical methods of dealing with life, have 
vanished without leaving a trace. This degeneration shows that 
in all these cases the only thing aimed at—and rightly so—was 
an enlargement of the sphere of human power. Renewal of 
our being, however, cannot come through possessive action but 
only through advancing to a higher state in which we objectify 
ourselves, like the seed that grows into a tree. But where does 
our true temple lie? Where but in our duologue with God? 
What else would be strong enough to withstand our Will to 
Power? The path that leads from myth to art and from magic to 
science is also one along which ritual has had to travel. Ritual 
became at one point a practical life method—a method, how- 
ever, that was merely skin deep and remained infinitely 
removed from the roots of our being. Even the most successful 
of all such rituals, the Indian Yoga, proved to be not absolutely 
pure. Like the others it was a ritual of power, and therefore 
fundamentally a technique. The magnificent discipline of 
Yoga has of late been brought into conjunction with its more 
modern counterpart—psycho-analysis. Both are ultimately 
directed towards the subjective factor, the individual soul. 
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Even the group is envisaged subjectively, namely, as something 
that sets limits to the activity of the individual. Both take 
consciousness as the standard. Yoga ends in the nothingness 
of mysticism ; psycho-analysis in the nothingness of materialism. 
Both leave untouched the ineffable soul-life of man who has 
been opened. 

Man is not “spirit,” but “man.” He is a creature, called into 
being and destined for reality. “Spirit” is a category of closed 
up, mystico-heathen thought. To him who has been raised up 
and made open, and who wishes to tread the path that leads 
to reality, the state of his body cannot be a matter of 
indifference. What we eat and drink, how we breathe and 
sleep and clothe ourselves, what feasts we observe, what days 
of work and of rest, how we think, and what is the nature of 
our sexual life—all these are not merely matters of hygiene, 
physiologically important, they have a decisive metaphysical 
significance. In these fundamental acts we are not like crystals, 
complete and self-enclosed, we are opened wide to the influences 
around us, just as elements undergoing transformation by 
chemical process are open for a moment (in statu nascendt) 
before they enter into a new combination. It is when man 
is opened in this way, when his body is, as it were, unlocked, 
that the light from above can most readily enter into 
him. The more the body and also the mind and will feel the 
need for this light from above, the more accessible do they 
become to it. The more indispensable one of our functions 
appears to us, the readier it is to answer the call. Our needs 
are God’s very theme, and the profane is the first thing to be 
sanctified. The ever-present moment when the intellectual 
sphere is closed, and the body is opened is the great moment 
of ritual. In this glowing instant when the higher communing 
takes place in the very depths of the body we take our stand 
upon the stupendous alternative of yea or nay. We can, it is 
true, find a shelter for our inalienable needs in rules and regula- 
tions which aim at utility or health, at cultural ideals or at 
some national group egoism. In such cases, however, there is 
no question of yea or nay; the depths are not touched; aims, 
whether lofty or trivial, are the guiding principle. Whereas in 
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the supreme moment when the lightning flash of true ritual 
strikes into the hidden depths the Monarch of the world is our 
teacher. 

The body in its need opens out, finds vent in breathing and 
dissolves into spirit. The spirit in its need contracts, and 
hardens, as it were, as it generates body. The yearning to pro- 
create is unconsciously present in the spirit, as it is in the sexual 
orgasm. In order to engender the body the spirit must first be 
emptied of its content; it must forget and sleep. The senses 
are the intermediaries between body and spirit. At times they 
stand open like doors admitting all impressions without choice 
or discrimination; at others, they are drowsy and closed in 
sleep. There is need for a sentry at the doors at the great 
moment of ritual union. How body and soul are held together 
is something completely outside our comprehension. The 
hypotheses of Parallelism and Interaction do not touch the 
fringes of the problem. In ritual alone do we sce the living 
enactment of the miracle and we begin to feel that it can only 
be understood by those who actually participate in this miracle. 
Action is a tension spanning the stretch that reaches from body 
to holiness. 

Thus every authentic body can be nothing but a depository 
of holiness. Only what is pure can be made into body. The 
body is an ethical being, not an “enemy” (The pure is 
Kaschar—that which is focused). ‘The impure body cannot 
endure; it decays. It has a semblance of life because the impure 
can partly devour the pure and thus assert itself for a while. 
Only what arises in the absolute purity of the Jichud is fitted 
to become body: nothing can be incorporated which is touched 
by death and decay, thus no false or idolatrous substance. Nor 
can anything in the nature of murder or unchastity enter into 
this silence, for it would not be silent but raise a din and a 
clamour. If death substance does enter into the body—and 
it can—it does so only as poison, as Tuma or darkness, which 
makes the body opaque and turns it to dross. Choice of food 
should also arise from the Jichud. This is why not all plants 
and animals are suitable food and why not all the separate parts 
of the organism are fitted to build up a pure body. There are 
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beings which have so little of the Jichud in them, or which 
belong to such demoniacal spheres that they cannot be assimi- 
lated as food without injuring our material frame. And there 
are also certain mixtures of foodstuffs which create Tuma 
because they are mixtures in which high ordinances have 
been set at nought. A ritual must therefore always tell us exactly 
what is to be the content of our actions and not be satisfied to 
set up some universal principle such as “act impartially” or 
“act unconditionally.” We never act “in general” but always 
in this particular way or that. Ritual is concerned with the 
worth of every individual being, it loves all concrete things for 
their own sake not as means to an end. 

The deadliest impurity of all lies in certain subtle mental 
impulses which are either sublimated murder or a spiritualised 
unchastity, a refined refusal to overflow as we should when our 
being has been opened. Again, there is the supreme impurity 
of erecting idolatrous substances, of making slavish obeisance 
to the forces of nature, to cultural and national idols and all 
the demoniacal host of spectres which our perverted point of 
view allows to parade as independent realities. The Tuma is 
the sole cause of our life force being exhausted, it is what 
alienates us from the original immediacy of contact with God. 
In passing from cult to ritual and back again to cult there 
would be no renewal of our being if we did not build up pure 
and incorruptible body. And we could not do this if, in com- 
muning with absolute reality, the soul did not overleap itself 
and break through its bonds, if like the lungs it did not breathe 
out its poisonous substances, if it were not constantly being 
purged of death. Devotion (Andacht) to-day instead of being 
a preparation and an act of extreme concentration has become 
mere prayer (Gebet). And in prayer, however single-hearted, 
we always are asking for something for ourselves. True, the 
content of the higher duologue is never anything but ourselves 
and the world. Not, however, in the sense of our own or the 
world’s immediate needs, but rather in the sense of our basic 
need, our separation from absolute holiness. Prayer can only 
be kindled at the lowly hearth of our daily life; it carries our 
needs and our work with it. If it goes empty-handed it is 
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nothing but chatter. But in the higher duologue we speak 
of ourselves and the world as “reality” and as “holiness.” In 
it is re-enacted the great primordial moment in which nothing 
existed but man face to face with the everlasting “Thou.” [It 
is the moment of the primordial decision, and when it recurs 
the whole of the visible world serves only as a symbol for the 
duologue that is taking place. We have forgotten the trick 
of standing on this point of Archimedes, which lies outside 
existence and from which we could snatch even fate from the 
toils in which it is enmeshed. We have locked ourselves into 
the circle of relativities. Because its upper root has died, our 
life is without hope and withers. In the days when ritual 
permeated human life, it shed its glory in the humblest places. 
In comparison to this the most startling inventions of modern 
technical science are soul-less and cold. 

The higher duologue, whatever its content may be, always 
signified “The People.” Here the acts of the will take on a 
character of fate. For in-so-far as a man adopts the ritual 
attitude, something enters into his life, something which we call 
fate. The greater his fate, not his deeds, the greater the man. 
In ritual we do not think with the cortex, but with the heart. 
Or rather we become the vehicle of thought. The soul of The 
People, the soul of history, from its beginning to its end, thinks 
in us, though by a kind of thinking of which we neither know 
the anatomical counterpart nor have any understanding of its 
process of formation. Within this thinking process we move 
with the certainty of somnambulists. Without ritual our exis- 
tence would remain demoniacal and mechanical. In the tension 
between the two poles—word and body, lies that very source 
of our freedom, access to which is constantly renewed in ritual. 
And herein, moreover, lies the secret of the relation of soul and 
body. Man is from the start a ritualistic being, forever uniting 
soul and body. In ritual everything becomes unconscious 
and passive, withdrawn from time, void of development, 
living only in the present, all body. And thus, because ritual 
turns all becoming into an eternal present it creates continuity. 
Where it is lacking we have only discontinuous changes, atomic 
moments succeeding each other without cohesion. 
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That is why it is of the essence of ritual that its validity 
should be permanent. This does not mean that a Particular 
rite continues always in the actual form in which it first 
appeared. The structural law that goes to the formation of 
the cherry blossom is present in the cherry and is an earnest of 
the continuous character of the fruit-forming process. But the 
particular mode in which this law appeared at the time 
of the cherry blossom has not lasted as such. In the same way, 
ritual works primarily where the body is “open.” In the spheres 
that are locked away, even those that are closed by ritual itself, 
ritual no longer has “actuality,” is no longer present as such, 
but remains latent as a formative principle. Ritual has already 
mighty achievements to its credit. It has long been engaged 
upon the work of raising the human image and cleansing it 
from its impure dross, purging man of what there is still in him 
of Tohu, guiding but also checking his downward tendency, 
locking the doors that lead below. This achievement can only 
be renewed, and become the order of the day, if such a 
tendency to sink appears or threatens to appear in men. The 
fatal confusion which has been made between the unalterable 
validity of ritual and its actual presence in a particular form 
is one of the chief reasons why the modern mind shrinks from 
the ritual bond and refuses to attach any meaning to it. The 
new tasks reserved for ritual as an actual factor in our lives 
are not yet in sight. Ritual, although a command of God’s 
to man, is not an ethic; it lays the foundation for “The 
People.” It eternalises the act by which The People is founded, 
it conquers the world of error and confusion day by day, it is 
constantly renewing the gathering of The People. 

Among isolated individuals ritual establishes not sameness, 
but sameness of direction. For the “Absolute Collective” con- 
tains within itself the maximum of inner differentiation. But 
all these differences are in the end directed towards one and the 
same object. Were there only sameness and uniformity man 
would never become a concrete being and all that matters is 
man as a concrete being—not ideals and not powers. Only in 
the Absolute Collective is there speech, and since a being 
becomes articulate only in so far as he is part of The People, 


106 THE ABSOLUTE COLLECTIVE 


it is The People alone that can speak to God and be answered 
by Him. The lonely, thing-like and therefore conditioned 
existence can never be the dwelling place of the Schekinah or 
God’s presence. 

How, then, is the individual soul to reach such heights of 
holiness? Which of us is truly able to worship—three times, 
even once a day? And who can claim that in performing his 
daily tasks he is also taking part in the higher duologue? 
Which of us prays, not in formulae, but in and through his 
daily life? Our duologue with God comes into conflict with 
our work. The “heavenly” yoke is irksome to us, its claims 
seem an infringement upon the right to order our own lives, to 
which we so obstinately cling. And rightly so, for it is the right 
of the individual soul to be free and autonomous. It is of the 
collectivity indeed of the Absolute Collective of The People, 
that holiness is demanded. No single group, no nation can be 
holy; there is only a holy People, and it is only as a “soul 
within the Absolute Collective” that the individual soul can 
participate in holiness. Only the soul that has not been 
“rooted out of The People” can be collected, controlled and 
happy, free of fear and care. The higher duologue is 
collective through and through, however much the open and 
speaking soul may seek for stillness in separation. The white 
power of the absolute collectivity knows no limits. Ten just 
men praying in the fichud can alter the course of the world. 

In The People the soul is caught up and enclosed in its 
entirety, not piecemeal as it is in other human associations. 
Hence it remains unextinguished, whereas in nations, groups 
and leagues it must always be sacrificed and disappears com- 
pletely in the amorphous mass. This miracle wrought by the 
collectivity in its higher duologue is the only thing capable of 
producing the miracle of bodily existence, which is likewise 
collective through and through. The absolute unification of all 
living beings and of all things whatsoever, is the foundation, 
the pre-condition, the a priori of the body. Through this one- 
ness beats the rhythm on which the soul dances its way into the 
body. Thus the lowest part of our being is touched, and is 
without fear in the contact. The deeper we probe the depths 
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CONCLUDING CHAPTER 
THE CITY ABSOLUTE 


“And death will be swallowed up forever”—that is to say 
it will disappear in The People, in the Absolute Collective that 
is gathered around God and is not merely bound together 
by such relative ties as aims, ideals, dogmas, biological 
peculiarities. ‘The People” dwells in Zion, the City Absolute, 
unrestricted to any “‘soil.” Zion is the world God dwells in, 
just as the “world” is a “nature inhabited by men,” nature 
having man at its centre. Here there is no longer any 
natural bond, any causality, but only freedom. The People 
does not merely “exist,” it is also “true.” It is not something 
that has grown, but something that has been founded and 
which is perpetually renewing its being. The People is past 
present and future, the beginning and the end. It utterly 
eludes our grasp and defies analysis. It is the oneness of the 
fullness of life, it is the ultimate simplicity which only God 
can annihilate, for neither the forces of nature nor of history 
can bring it to an end. The People is older than the world. 

In The People, God, man and world are brought together in 
indissoluble unity. All creatures are contained in it, from the 
stars to the human race, from the forces of nature to the 
words of human speech. But none of these has power or 
substance in its own right. All are but symbols, since in this 
unity God alone has reality. The People is the true primordial 
world where, although the direction followed is one and ines- 
capable, fate and suffering do not hold their sway. The People 
is completely unconditioned because it is autonomous; it is the 
maximum of reality of which everything else is but a copy. 
It is deathless and free from every power. 

In the absolute collectivity every aim is pursued for itself 
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and not as a means to something else. Eve 
serve as a means. But no murder js done, 
from its place. On the contrary, each thing conspires to raj 
up the other and to preserve its place for it. Thus there is cue 
ascent, no descent. And the holy collectivity is therefore sage 
less. Every society based on class is corrupt. Its commands 
are not binding. The rejection of class must not be made 
dependent upon economic theories or empirical facts, It is the 
elementary and autonomous principle underlying the com. 
mandment directed against murder. The weak point in con. 
temporary socialism is that it seeks grounds and reasons for 
the law of classlessness in the human group, whereas in reality 
this law is the basic fact from which all these theories and data 
are derived. In: The People no man is another’s servant; no 
human being has to yield obedience to another. 
Thus the absolute collectivity is the only collectivity that 
practises no black magic. Power belongs to this “white” people 
alone; every other works against God. In this collectivity of 
purity nothing refers only to itself; everything says “thou”; 
there is no unchastity. The gates on high will not be opened 
to the man who makes himself the final aim of all his activities, 
who bends all that happens around him to his own account. 
Higher things are entrusted alone to the pure. In The People, 
that gathering which assembles around the absolute reality, 
there is no constraint exercised by one thing on another. Death 
itself is robbed of its power, for the nothingness, the negation 
' of death has ceased to apply. Nothing can be “reduced” to 
anything else and lose its essential character. Every single being 
enters into the fullness of life by virtue of its absolute ascent. 
In The People, the created beings are never merely “bound” 
to one another; they meet each other, they dwell within 
reality, and their meeting as that of all things, takes place 
before the divine Countenance. Only those whose being 1s 
unconfined, untroubled, and undimmed can build up The 
People; the inner law of its structure is absolute freedom. 
Concrete man alone can achieve this meeting. He alone 
is open and free, seeking no mastery. The man of death 
uses power; the man of reality is a centre of radiation. In the 
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Absolute Collective there is nothing but reality. The real, the 
man who is man indeed, the completely human man, does not 
regard his neighbour as weaker than himself. The neighbour 
is Kamocha, “like unto thee.” In The People persons become 
fully autonomous. And since in The People all nature becomes 
man, the world a scene of action, man autonomous and finally 
pure, The People is deathless and need not pass away like all 
things else. Only in The People is eternity achieved; it alone 
can create reality; it alone is immediate. The individual “I” 
only comes to an understanding of itself in The People. The 
individual becomes real to the extent that he partakes of The 
People. , 
God alone can say “I.” Man’s word is “thou.” The utmost 
we can do is to speak to one another, and in doing so we become 
a community placed above nature. This community is held 
together by the oneness of its members not by their sameness 
(though there may be sameness or equality of worth and oppor- 
tunity, if not of endowment). The individual activates the 
community and the community animates the individual. A 
completely isolated individual would fall below the-level of 
humanity. True, God can take up His abode within the indi- 
_ vidual soul as freedom, as He does within the material object 
as beauty, or within a thought as clarity. But He is concrete 
and present only in the unity of The People. Through the 
individual The People achieves a myriad-fold freedom. The 
individual is The People’s perpetual opportunity of fulfilment, 
and as such fulfils himself. And The People absorbs into itself 
and endows with eternity the “once-and-only,” conferring 
upon it a body of its own making. Individuals alone can only 
build up “the mass”; but The People is personal through and 
through. And personalities that are completely disparate can 
submit to the same orientation. For this purpose ritual is 
required. The People is the army of God marching to the 
stirring rhythm of ritual. In The People all and sundry find 
their centre; in it everything is here, now, always, and every- 
where. This is why The People is forever renewing itself. It 
18 super-conscious and invisible except from within; nothing 
grows old in it and its memory is without end. It is the super- 
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consciousness that surrounds us and contributes no less than 
the sub-conscious to our formation. The most fleeting breath 
of the aeons is preserved in its texture. The light of smiles 
that vanished thousands ‘of years ago turns Zion’s night into 
day. Souls that have been loved myriads of times, and which 
were an integral part of reality acons ago, live therein with an 
intensify as complex and diversified as the multitudinous loye 
that surrounds them. 

In Zion, in the “City Absolute,” everything finds its own 
peculiar place, but is not enclosed within it. Here alone is it 
posible for all things to be open. For in Zion nothing is merely 
a “thing” to be used. Everything is a name. “The name of all 
things is in Zion” and it is from the Absolute City that all 
things are nameable and made objective before the divine 
Countenance. Here all things can speak, all things are answered 
and therefore redeemed. All spectres vanish. The world that 
consists of Divinity, Worldliness, Humanity is the world of 
Absolute Realism. Since here all possibilities can be realised, 
since nothing is destroyed and everything is present, we can play 
upon the past as on a keyboard. All things are ordered not 
side by side but in a gradation that leads to a summit. Nature 
is restored to Gan-Eden, the world is completed, every image 
is a word, every word a prayer. Only that which has been 
named in Zion really exists. Zion is the measure of all things 
and the heart of all things, it encloses all things in holiness. 
Whatever is “given” must be expressed in the City Absolute, 
and therefore expressed absolutely. Nowhere else can anything 
be spoken, and spoken with complete truth. Here we no longer 
find the “private” possessions of the burgher. Even immor- 
tality is conquered. The world that has turned away from 
idolatry and is free of possessions no longer knows the fear 
of death. 

All private aims are absorbed into the Absolute collectivity. 
The People is the meaning of all existence. There is no higher 
meaning, for in The People God Himself meets the beings He 
has created. The People is the tabernacle of God. The path 
which The People must tread is the present; its strength comes 
from its heart, its foundations are laid in its wholeness. And in 
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wholeness there is peace. To be at peace is not merely to stand 
still and be at rest, it is to have reached that undivided state 
which puts an end to our broken condition and frees us from 
the abyss. And in this undivided oneness of the creatures with 
God, in this established holiness there is rapture. The bliss 
found in the plenitude of holiness is man’s true madriga. The 
song of joy that bursts from man when he stands in his true 
place is the legitimate ecstasy. In our broken state ecstasy 
comes of escaping and breaking loose. The true ecstasy, the 
ecstasy of the world to come, rests on the oneness that subsists 
in and among all things. From this ecstasy flows action that 
can save us from going under in the thick turmoil of life and 
from being delivered over to phantom powers as the animals 
have been delivered over to man. There is no other way out 
for man except in Zion. And the transit thither is not slow and 
laborious; it must be taken at a leap. 

The Absolute Collective cannot be “made,” because it 
precedes the activity which it initiates. It can only be called 
and summoned. Since it has always existed it needs only to be 
named and addressed aright in order to appear. It is the “latter- 
day wonder.”? We shall not come to it with the help of theory 
or technical knowledge, or with that of ideas or ideals. We 
can pay for it only with the coin of our own heart. We must 
be great-hearted. The heart is not feeling, it is the centre of our 
being. In its rapture, in the white heat of its thoughts, in its 
lion’s might, the heart will lead us to the City Absolute in 
which all things are the centre. It is the abode of peace, of that 
peace that already permeates the deeper strata of our lives. In 
the City Absolute there are no doors and no walls. For there all 
things say “thou,” and the first thou is He, the only reality. 
Every “thou” that comes after reflects His glory. All hands are 
joined in an unending embrace. This is the beginning of “‘the 
Absolute Sabbath of the whole Creation.” The “Absolute 
Sabbath” is the “Sabbath of history.’ Man’s peace is not a 
final cessation of his activity. He finds it when he breaks 
through the barriers that divide him from his original state, 


where alone he can live with the matchless intensity of man - 
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THE ARGUMENT 
By Marjorre GABAIN 


Man is on the wrong path. It has Jed him into a blind alley, and 
he is in danger of destruction. He is divorced from reality because 
in his thinking as in his acts he has tried to seize, grasp, and make 
himself master. This has left him broken, weak, enclosed, shut 
up within himself, shut off from the world around him and from 
his fellow creatures, because he has cut himself off from the 
only source of reality—God. The remedy, then, lies in a return 
to God. But this is no “recall to religion” of the conventional 
type. For religion has placed God in a “beyond” in which this 
world has no part and which is only to be entered into after death. 
To this nefarious other-worldliness we must oppose a radical 
“Worldliness.” God is to be found and worshipped in this world 
tliough he is not identical with the world, as Pantheism teaches, 
but transcends it. There is no question of proving His existence, 
for “He is that by virtue of which every entity has being.” We 
do not know Him as an object, as a neutral “Him,” we can only 
“meet” Him as an everlasting “Thou.” 


“Nothing is prior to Him—neither sense-data, nor the ego, 
nor any ‘cogito ergo sum.’ His ‘Thou’ is what comes first, and 
it is only at His call that the ego flashes out of the darkness of 
nonentity.” 


This meeting of God and man in the world is not a mystical 
fusion of substances, for “God alone is substance, man and the 
world are His creatures.” 


“These three—God, man and the world are eternally 
separate, three kinds of being, none partaking of the other’s 
nature. . . . God alone is real; the world merely exists as His 
creation and is destined to be man’s place of observation 
(Schauplatz). Man also is a part of creation, but spoken to, 
reality.” enabled to make reply, and destined to achieve 
reality. 


- Thus nothing in creation has any being apart from God, and 
yet God transcends all things. This is the doctrine of 1mMANENT 
TRANSCENDENCE. The other fundamental doctrine of this book 1s 
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that God is to be found, or rather “met” in this world, which 
will reveal to us, if we be but “opened,” all the qualities which we 
ascribe to a mythical “beyond.” This is called ABSOLUTE REALISM. 
The tri-partite division of reality into God, man and world 
emphasises man’s peculiar position in the scheme of things. He 
is the “coping-stone of the arch of nature.” As the Kabbala 
teaches, “Everything is man.” He is the being who speaks. 


“The whole universe becomes articulate through man and 
through man alone. Man opens all things but is himself opened 
by God. Man, like Adam, gives things their names, and the 
world is, in a sense, a parley between God and man. 

“The world is not a closed system. We cannot encircle it 
with our minds. . . . It is forever changing, and equally real 
at all moments and in all its configurations. . . . In discoveries 
such as those of radium or the planet Neptune, the new actually 
takes shape. They are not fixed abodes but communings with 
God, and this is what makes them objective.” 


This points the way to the solution of the Problem of Know- 
ledge. Epistemology has always stated this problem as involving 
two principles—subject and object, knower and-known, man and 
world. Hence its repeated failures to give an account of “how two 
closed substances can ever enter into each other.” But the truth 
is that knowledge “does not take place between two things but 
between three—man, world and God. Thus to the question, “how 
the external world ever gets inside us,” 


“The answer is that reality is not what is presented to us 
but what meets us. It is our meeting with God. This opening 
up of our being is the fundamental thing. The “presented” 
is only a kind of by-product of the basic process, something 
that has died and been cast off and can only come to life again 
as a symbol.” 


Here, as elsewhere, the author is explaining a function in the 
terms of its highest manifestation, and not of its lowest, thus 
reversing the usual procedure. Man, in particular, cannot be 
“reduced” to anything less than himself. Thus, in speaking of 
the attempts of certain schools of thought to dismiss the higher 
manifestations of human culture as “nothing but” sublimations 
of the lower instincts, he says: > 


“Superstructure and substructure condition one another, live 

“on one another, mutually unmask and-supersede one another. 

You cannot simply blow-away the superstructure like gossamer 
and expect the substructure to remain like granite.” 
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And in another context a similar idea is used to point to the 
hierarchical nature of reality. 


“The key to a riddle is never found at the level of the riddle 
in question. ... Thus the problems of thought cannot be 
overcome by thought. The anguish of the soul cannot be stilled 
by psychology. Economics will not exorcise the chaos and 
misery from our economic and social conditions.” 


The sense of inner dislocation and frustration from which we 
are suffering to-day is due to the fact that “the bond is broken 
between our most awakened moments and the silent mystery of 
the body.” This breach can only be healed by the rehabilitation 
of RITUAL in our lives, for 


“To him who . . . wishes to tread the path that leads to 
reality the state of his body cannot be a matter of indifference. 
What we eat and drink, how we sleep and breathe and clothe 
ourselves, what feasts we observe, what days of work and rest, 
how we think, what is the nature of our sexual life—all these 
things are not merely matters of hygiene, they are not only 
physically, but also metaphysically, important. In these funda- 
mental acts we are not like crystals, complete and self-enclosed, 
we are opened wide to influences around us. Just as the 
elements undergoing transformation in a chemical change are 
open for a moment (in statu nascendi) before they enter into a 
new combination.” 


Ritual is “an unconscious training of the soul,” it takes us down 
into the depths of the body where it acts as a mysterious body- 
building hieroglyph,” and it is inseparable from cuLT which 
“raises us aloft to the gateway of prayer.” Together they are 


a foundation for the supreme community “THE PEOPLE.” 


Ritual is based on the unity of body and soul. For man is both, 
and both are man. The Christian doctrine of the immortality 
of the soul rests on a false conception of man as consisting of 
two separate and even hostile kingdoms. But “Death is not 
something that takes place between body and soul, but between 
man and God.” 


“The question of immortality does not touch upon the real 
problem which is that of man’s purity and the possibility of 
being made holy through the holiness of God. . . . This is the 
fundamental fact—this unlocking of the creature through God, 
this unfolding of _a human being in whom, henceforth, death 
will have no place—this, and not the soul, separate and forev 
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ee ee 


THE ARGUMENT 117 


ever is not fully alive in this life will not become so through 
‘death. ... The People, not the grave, is the place of 
immortality.” , 


Thus again we are led to the crowning conception of this work 
that of The People, or the ABSOLUTE CoLLEcTIVE., “The People 
is not a biological category, it is not nation or state or community 
or league.” For in these the individual is lost. 


“In The People the soul is caught up in its entirety, not 
piecemeal as in other human associations. Hence it remains 
unextinguished, whereas in nations, groups and leagues, it must 
always be sacrificed and disappear in the amorphous mass.” 


The People is the gathering together of all things around God in { 
absolute purity. In it “God, man and the world meet in an 
indissoluble unity.” There is nothing in it of violence or tyranny. 
Each seeks the other’s increase, and death itself is robbed of its 


power. 


TRANSLATOR’S NOTES 


Note 1. 


“When we consider that the Holy One, blessed be his name 
is infinite and all pervading, it can easily be understood that all 
idea of creation would have been impossible without the Zimzoum 
(Withdrawal). How, indeed, can water be poured into a 
already full to the brim? So the Holy One, bl 
limited the light which constitutes his essence; 
less—may God preserve us from such an Opinio 
whole, he can grow neither more nor less. O 
God is of such purity and brilliance that it 
even the higher angels, even the Hoyoth, eve 
Cherubim, the Holy One, blessed be his na 
possible the existence of the heavenly and 
drew his powerful light from a part of himself, as a man might 
bind up one of his members to keep the blood above the ligature 
from contact with that below. This is the way we must explain 
the tradition concerning the four worlds: of emanation, of 
creation, of formation, and of action. The first two degrees or 
worlds are filled with the holy light of God; all there is God, and 
God is all there. The two last degrees or worlds constitute that 
part of the essence of God in which the light has been dimmed 
to allow souls, angels and material worlds to subsist.” (After the 
French of De Pauly’s translation of the Zohar, Vol. VI, p. 346.) 
Quoted by Denis Saurat in his book Religions of the World, p. 187. 


Note 2. 


The following quotations translated from the French version 
of the Zohar (Idra Rabba) by De Pauly may prove suggestive 
in connection with this idea. The references are to the French 
version. Volume V. 

“The worlds pre-existing in the Supreme Thought could not 
yet subsist because man had not yet been constituted—man whose 
image is the synthesis of everything. And when the figure of man 
was formed, existence was assured to all beings” (p. 355): One 

“We have seen that the most Ancient and most Sette 
had neither beginning nor end before he had established * Aa 
and put on his crown. In this way he engraved and enclo , 
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unlimited within limits. He drew a curtain before himself, through 
which he began to engrave his royalty” (p. 333). 

“The Ancient of Ancients bears the name of ‘Greater Counten- 
ance’ whereas seen from outside, that is to say through the 
curtains, he bears the name of ‘Lesser Countenance’ ” (p. 335). 

“The Ancient of Ancients and the Lesser Countenance are one 
and the same thing. Everything has been and everything shall be. 
He is not susceptible to transformation, he has never changed and 
will never change, he is the centre of all perfection. This is the 
image (or picture) that includes all images, the image that includes 
all names, the image we see everywhere and under every form, 
but only as in a painted reproduction, whereas none has seen nor 
can see the true and authentic image. The image that resembles 
the original most closely is the image of man. All the worlds above 
and the worlds below are comprised within the image of God. 
The holy Ancient and the Lesser Countenance are the same 
image. . . . By his formation as male and female man resembles 
Jehovah-Elohim, that is to say, the Ancient of Days and the 
Lesser Countenance” (p. 365). 


Note 3. 

The following quotation from Jevons’ Elementary Lessons in 
Logic may assist the reader in understanding the nature of this 
controversy. (Jevons, Op. Cit., p. 13). 

Though philosophers have for more than two thousand years 
constantly used the expressions, general notion, conception, con- 
cepts, etc., they have never succeeded in agreeing exactly as to 
the meaning of the terms. One class of philosophers, the 
NOMINALISTS, say that it is all a matter of names, and that 
when we join together Jupiter, Mars, Saturn, Venus, etc., and call 
them “planets,” the common name is the bond between them in 
our minds. Others, called the REALISTS, have asserted that 
besides these particular planets there really is something which 
combines the properties common to them all without any of the 
differences of size, colour or motion which distinguish them. Every 
one allows in the present day, however, that nothing can physically 
exist corresponding to a general notion, because it must exist here 
or there, of this size or that size, and therefore it would be one 
particular planet and not any planet whatever. The Nominalists, 
too, seem to be equally wrong, because language, to be of any use 
must denote something, and must correspond, as we have seen, to 
acts of the mind. If then proper names raise up in our minds the 
images of particular things, like the sun, Jupiter, etc., etc., general 
names should raise up general notions. 
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essence of thugs or bemas m the absfracl: 


ontology - 

epishemology . Iheovy of the method of knowledge. 
emprscal - based on €f perience, nok theory. 
anscendent - hot réahsable iw ex perrence . 
pleonasm - redundancy of expression. 


immanent ~ inherent , pervading, 


archelype - or1gina) moelel. 
heter onomous - Subject lo oli FFerent laws. 
autonomous ~ selt- governin G: 


enlropy - NkaSure of anavaile biliky of o systems 
. Hherme/ [ heat) Phergy hor Conversion inte 
mechanical work. 
Feleology - clock-ine of firal causes. 
Cult - System of religious worship . 
ritual - the performance of religious rites. 
efrolegy - Serence of races and ther relation lo 
each olher. 
cosmology - serence of the universe: 
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